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Abstract and resumé 
Abstract  
This Master thesis explores how the English colonization has affected the history of the 
Tantric philosophy by applying a Foucaultian method of Genealogy and the theory of 
Orientalism presented by Edward Said on the field of Tantra. It bridges the gap between the 
Eurocentric theoretization of Foucault and the loss of the Foucaultian use of the concept of 
Discourse in Said’s Orientalism, by applying Robert Young’s discussion of how to reintroduce 
Foucault’s Discourse on Said’s Orientalism. This allows an opening up for an exploration of 
the discursive practices on Tantra since 1750 until today, which uses a more open concept of 
discourse than within the traditional Orientalism, due to the reintroduction of the 
Foucaultian concept of discourse. The history of the Tantric philosophy is scrutinized through 
a reading of the archive on Tantra within above mentioned timespan and the centers of 
power and knowledge have been located and thereafter has the literature been explored. It 
is found that the history of Tantra is interwoven with the history of colonization, though not 
limited to that only. It is therefore concluded that the history of Tantra is a history of interplay 
between various forces including the colonial, the Vedantic, the Tantric and the nationalist 
forces, which all have taken part in negotiating and renegotiating the content of Tantra. All 
of above mentioned have in common that they all take part in constructing a ‘dangerous’ 
Tantra and a ‘bad’ tantrika, but the content of these two empty categories changes during 
the discursive formations. Thus, Tantra is a floating signifier which is constantly negotiated 
and filled with different meanings according to the position of the authority constructing the 
content of Tantra.  
 
Resumé  
Nærværende afhandling er en undersøgelse af den Tantriske filosofis historie. Afhandlingen 
undersøger Tantraens historie igennem en Foucaultiansk genealogisk metode og er baseret 
på Edward Said’s teori om Orientalisme. Robert Youngs diskussion om visse problemer med 
Edward Said’s diskursbegreb anvendes for at reintroducere Michel Foucault’s diskursbegreb 
i en Orientalisme-tilgang til den Tantriske filosofis historie. Der undersøges hvilken betydning 
den engelske kolonisering har haft for udviklingen af den Tantriske filosofi frem til i dag, ud 
fra et Foucaultiansk magt og videns perspektiv. Der inddrages både kolonialt, post-kolonialt 
og antikolonialt samt nationalistisk materiale, såvel som kolonialt og post-kolonialt Tantrisk 
materiale som en del af arkivet. Til fælles for materialet i arkivet, er at samtlige kilder er 
autoriteter inden for forskellige diskursive praksisser om Tantra. I afhandlingen anvendes en 
biografisk tilgang, idet autoriteternes Tantriske liv er et udtryk for det episteme autoriteterne 
er en del af. Der konkluderes, at Tantraens historie er knyttet til den kolonial relation. Tantra 
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er gennemgående repræsenteret som en praksis indeholdende ’fare’, men hvad der er 
konstrueret som farligt indenfor Tantra er under konstant forhandling og genforhandling 
iblandt de forskellige parter inden for den diskursive formation.  Denne konstruktion af den 
’farlige’ side af Tantra er struktureret af nationale og koloniale indbyrdes forhandlinger og 
genforhandlinger, samt konstante forandringer i repræsentationen af Tantra fra både 
koloniale og nationale autoriteter inden for diskursen om Tantra, som medfører at Tantraens 
historie er struktureret af flere forskellige parter. Samtlige parter har dog tilfælles at de er en 
del af en transnational bevægelse, være det kolonisering eller globalisering af Tantra og 
således er Tantraens historie bygget op af en konstant kommunikation mellem kolonisterne, 
orientalisterne og Tantrikerne. Iblandt de ting, der flere gange i den Tantriske historie 
konstrueres som ’farligt’ er: den seksuelle metodologi, Kali-tilbedelse, den anti-akademiske 
ontologi og risikoen for en fordærvelse af det Tantriske Individ. Samtidig ser vi iblandt 
Tantrikerne at er også gennemgående konstrueres en kategori af ’den dårlige Tantriker’. 
Også denne kategori meningsudfyldes forskelligt igennem Tantraens historie og er konstant 
påvirket af den koloniale relation og den diskursive formation i kolonisternes hjemland. Vi 
kan derfor konstatere at Tantraens historie er en historie om kommunikation mellem 
kolonisterne, Inderne og Tantrikerne og det ville således være umuligt at skrive Tantraens 
historie uden også at indkludere den koloniale historie. Samtidig er historien struktureret af 
de interne magtrelationer i Indien, primært mellem Vedantikerne og Tantrikerne, der er i en 
konstant forhandling af, hvad kategorien en god ’hindu’ og en god ’Inder’ indeholder. Det 
konkluderes derfor, at Tantraens historie er baseret på samspil mellem flere forskellige 
parter. Parterne er: kolonisterne hvoraf flere af disse er lokaliseret i det koloniale center, 
vedantikerne, Tantrikerne og nationalisterne og deres forhandlinger om hvad der er Tantra, 
hvad der er god Tantra og ’farlig Tantra’ er hvad der konstituere den Tantriske filosofis 
historie.  
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Chapter 1: Introduction 
  
Tantra and the Many Approaches to Tantrism 
As I started my research on the history of tantric philosophy, I encountered a wealth of 
literature on the subject—more than I had expected. I realized that the majority of research 
on Tantra has been conducted within the discipline of religion, where Tantra is one of the 
most famous areas of study. In most Tantric research, the focus of analysis is on the realm of 
religion, particularly the rituals and rites within Tantra, the sectarian structure of Tantra 
practitioners, and attitudes towards non-Tantric groups within Indian society. There is also a 
significant amount of literature dedicated to ‘sacred sex’. The approaches to this literature 
are not very academic but are nevertheless pervasive. The primary focus of such literature is 
on how ‘sacred sex’ can open the heart and body to one’s partners and give results such as 
cosmic orgasms and sexual pleasure (Feurstein 1998: xii). Most importantly, I found that the 
relationship between body and enlightenment, which is an important aspect of Tantric 
philosophy, is often twisted in these books and dislocated from the concept of philosophical 
wholeness that Tantra is based on. Instead, it takes on a New Age character that is far from 
the traditional practice of Tantra and dislocated from the Tantric texts of India. 
There is a vast amount of colonial literature on Tantra, from writings expressing surprised 
disgust over transgressive practices, including blood sheet and sexual practices, that 
undeniably have been (and still are) part of some Tantric schools. At the other end of the 
spectrum is literature that glorifies the topic, such as Arthur Avalon’s (1913, 1914a, 1914b) 
many books on Tantra. Later Western scholarly studies have been primarily anthropological, 
often focusing on the bloody practices and explaining rites down to the smallest detail. Again, 
I find these writings lacking depth in relation to the complexity of the history of Tantra. A 
large part of the anthropological scholarship was written just after the decolonization of 
India, but there is also more-modern research on Tantra. 
In general, there is a lack of understanding of the ontologies of Indian philosophies and a 
reluctance to read India from its own perspective and scrutinize India within her own 
ontological position. As I argue later in this thesis, this lack of understanding reflects a 
Western-centric approach to non-Western science and philosophy. Despite the fact that the 
literature I consulted reflects a vast array of scholarly and disciplinary approaches, I found 
that the unequal power relation between Western and Eastern history, philosophy, and 
theory, wherein Western perspectives are privileged, is pervasive. This hierarchical 
relationship is reflected in different ways. Some, such as the American neo-Tantrists, 
romanticize and Orientalize Tantra as a ‘true’ spiritual past that Westerners have lost. Others, 
such as scholars of religion, scrutinize Tantra as a deep, dark, irrational phenomenon with 
magical elements, due to its focus on menstrual blood and sexual intercourse. Most English-
medium Indian scholarship on Tantra is predisposed in ways similar to the Western 
approaches. In modern India, Tantra is additionally often seen as the opposite of the majority 
of Hinduism, and hence, Tantrism is often constructed as a bad seed - or the black sheep – of 
Indian religion. 
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After exploring the wide variety literatures of literature on Tantrism, I was left with the 
question, how did Tantra become seen as either disgusting or the long-lost practice of sacred 
sex? Which mechanisms have been at play for Tantra to be limited to these two 
representations? It seems that the mainstream literature on Tantra has not focused on the 
underlying structures that have taken part in shaping Tantra, such as power and resistance, 
clashes between classes, and India’s intersection with other cultures. The West—specifically 
England and the United States—has had much to say about India and Tantra during the last 
300 years. Clashes between Western and Indian culture, religion, and philosophy have played 
a significant part in shaping popular perceptions of Tantra. 
In this analysis, I argue that scholarly research on Tantra often lacks an understanding of the 
structures that have shaped Tantra, leading to one-sided representations of one of India’s 
most exoticized features. It is these biased constructions of Tantra that I hope to break. 
  
Research Area: Locating the History of Tantric Philosophy 
The approach used in this analysis is based on a focus on the discursive power structures and 
hegemonic relations that have shaped Tantra. More specifically, through the lens of 
discourse, I examine these structures of power as productive in the sense that discourse 
produces ‘reality’, or the ‘truth’ about something. The productive feature of discourse implies 
that had our discursive patterns been different, the ‘truth’ about a thing—in this case 
Tantra—would as a result be different. It is through these webs of discourses, which are 
governed by the relationship between power and knowledge, that the history of Tantra is 
shaped. By using this approach, it is possible to gain a new understanding of present-day 
Tantra that is neither interested in knowing the ‘truth’ about Tantric practices or the ‘truth’ 
about ‘sacred sex’. What we will find instead is how the present-day ‘truths’ about Tantra 
came into being. 
Thus, I am writing the history of present-day Tantric philosophy. I will apply Foucauldian 
archaeology as a method and Foucault’s genealogy as a tool for analysis of the history of 
Tantra to open up new understandings of the way in which various actors and institutions 
have taken part in shaping Tantra. The lives of these actors, who have been both political 
centres and spiritual teachers, are in the same way structured through the web of discourses 
available to them. Thus, these actors have lived out the discursive formations with all their 
inherent antagonisms, opposing voices and varying strategies. This Foucauldian approach will 
be complemented by the postcolonial approach of Said’s Orientalism, with support from 
Robert Young and his discussion of how the Foucauldian use of discourse and Said’s 
Orientalism can be bound together in a more constructive definition of colonial and colonized 
discourse. 
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What is Tantra? 
The word Tantra refers to a certain group of religious and philosophical Indian texts that are 
not part of the Vedas but are not necessarily opposed to the Vedas. Most Tantras, are 
structured as a discourse between the God Shiva and his consort Parvarti. In precolonial 
times, there were various groupings who used the Tantras for philosophical and spiritual 
practices1. However, they were not seen as Tantrics. Tantra as a homogeneous category is—
like Hinduism—a Western invention. Thus, before colonization, there was no such thing as 
Tantrism or Hinduism. Tantra therefore consists of various (often opposing or conflicting) 
disciplines that share an epistemological and terminological base but take different 
methodologies into account to attain the common goal of spiritual enlightenment. 
  
Tantra in This Master’s Thesis 
As mentioned in the previous section, Tantra is a grand body of knowledge and practices that 
is impossible to cover in one thesis. I therefore have chosen only to focus on Hindu Tantra, 
excluding Buddhist, Jain, and Muslim Tantra. By only taking Hindu Tantra into account, I open 
up the possibility of juxtaposing the two categories of Hinduism and Hindu Tantrism within 
the power-knowledge discourse perspective. 
I will refer to the various schools that use the Tantras or the epistemology of the Tantras as 
Tantrics or Tantrikas, despite the fact that Tantra is an imaginary category. Present-day 
Tantrikas have had to negotiate and restructure the notion of Tantra. The category ‘Tantra’ 
has therefore become the reality in which Tantrics live and negotiate their Tantric lives. Thus, 
the focus of this thesis is on scrutinizing how Tantra as a category has been constructed and 
how Tantric actors have negotiated this imaginary category of Tantra. 
  
Time, Space, and Voices 
My study takes Tantric history into account but delimits its time frame to studying Tantric 
philosophy after English colonialists began to interfere with Indian culture and religion. The 
time frame begins in 1750, when Bengal became the first Indian state under English rule. 
Hence, my history of the Tantric philosophy is based on a time span from 1750 to 2010, more 
than 250 years. Even though this time span is short in terms of Tantric history, it is long range 
to address in a master’s thesis, and applying the Foucauldian archive as the empirical 
delimitation makes it an even greater archaeological task. I have therefore chosen to focus 
on the construction of Tantra within what I find to be the centres of knowledge and power 
in the different epistemes. This is done by examining the way the authorities within these 
centres of knowledge and power construct the category of Tantra—that is, what is good 
Tantra? and what is bad or dangerous Tantra? And who and what are put into these 
categories? 
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Geographically, Tantra was traditionally practiced throughout India and later migrated to the 
rest of Asia. Tantra has been the royal religion in countries such as Nepal, Sri Lanka, Pakistan, 
Tibet, Burma, China, and some places in Thailand. This thesis focuses only on Indian Tantra, 
however, as the discursive practices of Tantra in India are different from those in other 
countries. Within India, Tantra has been practiced everywhere from the Kashmiri mountain 
areas to the Keralan seashore. There are many schools of Tantra in present-day India, from 
Saivism to Saktism, Nathism, Kula, Kaula, Sri Vidya, and the Bauls. I will not focus on the 
various Tantric traditions but rather scrutinize how Tantra as a category has been constructed 
by various actors, while acknowledging that this category is based on an imaginary 
foundation. Thus, my focus is specific to India as a whole, though I acknowledge the 
particularities of the Tantric sects. 
I will focus on Tantra as a nationwide construction and will explore how the (imaginary) 
category of Tantra has been and still is discursively constructed and structured within India. 
I will seek to answer the questions, how has Tantra been constructed in India since 1750? 
what power-knowledge relationships have taken part in shaping Tantra? and how have the 
various actors speaking from the centres of knowledge of Tantra negotiated Tantra and why 
have these negotiations been necessary? The main international actors relevant to the 
analysis of this thesis are the English, represented by the East India Company through a 
colonial relationship; the missionaries; the nationalist movement; and the Tantrikas from 
varying traditions—as all of these take part in negotiating the content of Tantra. 
  
Subjects Acting Out Discourse 
As I am using the Foucauldian method, I am interested in finding out how Tantra is 
constructed within the centres of knowledge. To Foucault, subjects live and speak out the 
discourse of the discursive formations, which are at play in their given time.  In this analysis, 
I will use the notion of subjects as actors of discourse, emphasizing the lives of the authorities 
within the centres of knowledge on Tantra as part of the discursive formations. Thus, my 
analysis is to some degree a biographic analysis in the sense that the Tantric lives of these 
authorities of Tantra is seen as discourse lived out, with all the antagonisms and opposing 
discourses and strategies inherent to the Foucauldian concept of discourse taking part in the 
Tantric lives of these actors. 
  
Research Questions 
”How has the (post)colonial experience between India and the West affected the discursive 
practices on Tantra within (colonial) India and how has the (post) colonial relation affected 
the relationship between mainstream Hinduism and Tantrism and how do these relations 
affect present day constructions of Tantra?” 
 
  
10 
 
 
Master’s Thesis Structure 
The structure of this thesis is based on the application of a Foucauldian methodology to the 
exploration of how the colonial relationship affected a specific Indian philosophy, religion, 
and practice. Foucault had little to say about the colonial experience, being Western-centric 
in his exploration of the archaeology of Western science, madness, sexuality, and so on. 
Hence, there is a lacking within his theories, when applying him to a Postcolonial problem. I 
find that the theory of Orientalism, which Said proposed in 1978, adds what Foucault was 
missing by putting the Foucauldian methodology into use in a colonial/postcolonial setting.  
Orientalism is a theory of how Orientalist discourse has been structured by certain types of 
scholarship based on a Western-centric approach to the Orient. This leads to a set of Oriental 
fantasies about the Orient. Said claims that he based his concept of Orientalism on Foucault’s 
concept of discourse. Yet, unlike Foucault’s concept of discourse, the concept of discourse in 
Orientalism is highly uniform and deterministic, which leads to a homogenized construction 
of how Orientalism functions. Scholars such as Bhabha (1994), Spivak (1987), and Young 
(1995) have criticized Orientalism in this regard. But, as Said’s theory of Orientalism is 
important to the comprehension of the mechanisms at play within colonialism, it would be 
naïve not to take use his work. 
Because Said’s narrow concept of discourse is problematic in terms of a nuanced reading of 
how the colonial relationship affected the history of Tantric philosophy, I have chosen to 
apply Young’s discussions of Said’s Orientalism and Foucault’s discourse theory. Young 
reintroduces a Foucauldian concept of discourse based on inserting heterogeneity into 
Orientalist theory, thereby linking Foucaultism with the study of how Orientalist discourses 
shape and produce the Orient without falling prey to a naïve and narrow construction of 
Orientalist discourse and its impact on Indian culture. 
The interrelation between the methodology and theory applied within this thesis means that 
I will structure the thesis in an unusual order. I have chosen to begin with an introduction to 
the Foucauldian theory of science, which the methods of archaeology and genealogy are 
based upon, followed by the methodology of the latter two. After I have explained the 
methodology of the Foucauldian approach, I will introduce to the theory of Orientalism, 
followed by a short deliberation on how I can apply a Foucauldian concept of discourse to 
Said’s theory of Orientalism. This is done through a short account of Young’s discussion of 
Foucault and Said in his essay ‘Foucault on Race and Colonialism’ (1995) and ‘Edward Said 
and Colonial Discourse’ (2001). 
After the chapter on the Foucauldian theory of science, the methodology of Foucault, and 
the theory of Orientalism, there will be an introduction to Tantra. Thereafter follows the 
analysis, which will be divided into four different phases in the history of modern Tantra: 
1.     Stupid Hindoos and Degraded Practices of the Kali Worshippers: 1750–1850 
2.     Censoring Tantra: 1850–1915 
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3.     Sweetening Tantra and Mother Kali Comes to the Rescue: 1915–1955 
4.     Tantra Writes Back: Colonizing the West and the Multiplication of Discourse: 1955–
2010 
In closing, there will be a comprehensive conclusion of the analysis and a reflection on the 
future of Tantra. Should the reader want to understand the back ground of Tantra, there is 
in the appendix added a short commentary on tantra before the colonial experience. In the 
next chapter, I will introduce the thesis method before continuing with the theory of science. 
 
 
Chapter 2: Demarcation of Project/Method 
  
From Foucault to Said 
As I began the project of mapping out the history of Tantra, I explored various types of 
research as a process of identifying the best-suited epistemological approach for answering 
the question of how the history of the Tantric philosophy has been affected by the colonial 
experience and how the colonial experience has affected the internal relations between what 
colloquially is defined as Vedic or Tantric2. I wanted to open up new and nontraditional ways 
of thinking about the Tantric that do not draw on Orientalist constructions of the Indian or 
the Tantric. This led to the need to invent a new way of scrutinizing Tantra. 
Representing Tantra without the Orientalist veil means that the questions we ask must come 
from a new perspective. This reinvestigation of Tantra made me think of how Foucault 
reinvestigated the history of sexuality. He was not the first to scrutinize sexuality but was 
nonetheless the first to try to understand the mechanisms that had produced a certain 
Western sexuality. Thus, I realized that it was the Foucauldian exploration of how power and 
knowledge—inseparable but different—are the governing vectors that produce certain 
‘truths’ about our world. By drawing on this Foucauldian approach, I realized it would be 
possible to scrutinize Tantra from my much-wanted, unveiled academic position. 
I found it problematic, however, to work within a colonial problematic when using Foucault, 
who practiced a Westernized scholarship. The theories of archaeology and genealogy did not 
give any theory or conceptualization of how to understand which problems lay in a colonial 
genealogy. Yet, I found that Foucault’s approach and exploration of how certain philosophies, 
sexualities, or personalities became ‘dangerous’ in Western society, has a lot to offer when 
scrutinizing how Tantra has gone through a process of ‘danger’. The lack of focus on, or 
answers to, how the colonial relationship affects a postcolonial country led me to draw on 
Said and his theory of Orientalism, which explores how the colonized Oriental is discursively 
constructed. By taking Said’s Orientalism into use, it is possible to explore the colonial 
relationship and its meaning to Tantra through a focus on how the colonial imagination and 
the concomitant colonial strategies take part in shaping the colonial experience. 
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Like Foucault, Said approaches his subject by mapping out which discourses have been 
produced and are available about (and amongst) the Orientals. This information was exactly 
what I needed to add to the Foucauldian methodology I was using. Like Foucault, Said maps 
out the possible dangers that we encounter when we represent the Other, which is important 
to Western scholarship on Eastern relations. Thus, I came to the conclusion that the only way 
to explore Tantra on its own terms was to combine these two theories of genealogy and 
Orientalism. Yet, I found a problem with applying Said, as I found he constructed colonial 
discourse as a somewhat homogeneous, deterministic process lacking the broader concept 
of discourse, which I appreciated with Foucault. I therefore chose to make a link between the 
traditional Foucauldian concept of discourse and Said’s concept of Orientalism by applying 
Young’s (1995, 2001) discussions of the problems in the Orientalist concept of discourse and 
how this can be corrected by returning to the Foucauldian concept of discourse. 
These considerations led me to analyse the history of the Tantric philosophy using an 
archaeological and genealogical methodology through a lens of Orientalist theory. I chose to 
use the Foucauldian concept of discourse, which Young maps out, instead of Said’s concept 
of discourse so that the analysis would become a communication with the various key 
authorities and centres of knowledge that have taken part in shaping the history of Tantra—
rather than talking for these actors. By ‘communicating’ with these key authorities while 
acknowledging the ‘dangers’ and problems of their epistemic reality, it is possible to map out 
the discursive practices in different epistemes and how these practices have shaped the lives 
of the Tantrikas and the construction of Tantra and the Tantrikas. 
By reintroducing the Foucauldian concept of discourse while applying the theory of 
Orientalism, I found I could scrutinize the various opposing discourses and antagonisms that 
the key actors of the analysis were living out and communicating. Thus, a more nuanced 
pictures of Tantra and its relation to the colonial became possible, which would not have 
been possible had I not applied Young’s reuse of the Foucauldian concept of discourse. I will 
use the vectors of power and knowledge, as Foucault did, but I will add the vectors of colonial 
power and knowledge, as well as the vector of Indian Vedantic power and knowledge. 
  
The Archive 
When applying a Foucauldian methodology, the archive becomes the empirical material. As 
the archive is immense, I must delimit the content of my archive. As I am primarily scrutinizing 
the content of the (constructed) category of Tantra, the centres of power and knowledge 
that are in position to negotiate and reconstruct the content of the ‘good’ Tantra are the 
most fruitful part of archive. I also could have explored how lay Tantrics negotiated their 
Tantric lives throughout the colonial experience. Although interesting, it is not the focus of 
this thesis. Rather, in this thesis, I am attempting to understand the processes of constructing 
Tantra in the public sphere. Therefore, the lives, lectures, and writings of the key figures in 
the history of Tantra are my archive. These key figures cover colonial writings, from the 
English East Indian Company, missionaries, governmental figures, and pro-Tantric colonial 
writers to Indian political and spiritual figures and Tantrikas who all negotiated the category 
13 
 
of Tantra. What all these figures have in common is that they together represent the archives 
of the discursive formations on Tantra. In the last part of the analysis, I draw on interviews 
with Tantrikas. These interviews are part of a larger movement within Western scholarship 
on Tantrikas. 
The archive covers the lives of the key figures in Indian discourse on Tantra, as their Tantric 
lives—with their opposing discourses, strategies, and techniques of resistance and power—
are part of the discursive formations they have had to navigate within. Thus, the analysis is 
to some degree biographic. This approach is faithful to Foucault’s concept of discourse, which 
privileges discourse over subjects in the sense that the subjects are acting out discursive 
practices and navigating the discursive space/formation they are living in. Thus, I will 
scrutinize how the changes of discursive practice have affected the construction of Tantra 
and the lives of the Tantrikas. Hence, I will answer the question, how have these changes 
affected the practice, ideology, and epistemology of Tantra? 
  
Method of Analysis 
The analysis will be conducted through an interweaving of archaeology and genealogy. This 
means that the periodization of archaeology will be explicated along with the exploration of 
how one episteme changes to another. This results in the concept that the analysis of 
archaeology and the analysis of genealogy are not two separate analyses but are 
interconnected into one analysis. Therefore, I will not undertake the process of 
archaeological analysis before I set out a genealogical analysis. I will combine these two 
methods in one analysis as it opens up to an ongoing discussion of how the different 
discursive formations change, where there are ruptures, and where old relations and 
constructs are renegotiated. By doing this while dividing the analysis into four epistemic eras 
in the history of Tantric philosophy, I can explore both ruptures and the changes in what is 
perceived as dangerous or not in a given era. These ruptures, continuities, and possible 
dangers are scrutinized through the archive on Tantra. The focus is therefore on how the 
discourse on Tantra has been changed and sculpted by these authorities and how these 
authorities have themselves tried to navigate their Tantric lives within the discursive 
formation on Tantra that they have lived in. 
Within this intertwined methodology of archaeology and genealogy, I will scrutinize which 
technologies of power and resistance have been at play and how these have been changed, 
remodelled, and shifted out. That is, I will explore how new technologies of power and 
resistance come into play and what continuities are evident. Where do we see rupture with 
techniques and where do we see remasking of already-existing technologies? How do these 
authorities on Tantra construct themselves differently in relation to mainstream Hindu 
society? 
To gain an understanding of the historical periods of Tantra and the changes in the outlook 
on Tantra, I will rely on the writings of Hugh B. Urban (2003, 2010), who is the only Western 
scholar who has done an archaeological analysis of the representations of Tantra. I will not 
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use the same historical divisions in the history of Tantra that Urban uses, as I have found 
other periodizations to better cover my research problem. However, I would not have been 
able to construct the history of Tantra had it not been for Urban’s masterworks. 
  
Positioning 
I am in a different position than most Western scholars writing on Tantra. I am not a historian 
or scholar of religion. I am not Indian or indigenous to the Tantric practice and philosophy. 
Neither am I purely a Western scholar doing research on Tantra. I am an insider-outsider. I 
practice Tantric yoga and have been trained in the Tantric philosophy, which renders me an 
insider to Tantra. However, I am not a native Tantrika and I was not raised in India. Thus, I 
have a different perspective on Tantra than most Indians. I would argue that I am less biased 
against Tantra than others as I did not grow up within an anti-Tantric ambience, which is 
common in the Indian constructions of Tantra. 
I am in a double-privileged position as I have a more nuanced picture of Tantra than most 
Western scholars due to my non-Western and non-Orientalist education in Tantra. I also have 
the privilege as an outsider who is not biased by being brought up in an environment with a 
particular relationship to Tantra. This insider-outsider position is similar to that of Foucault, 
which Koopman writes about when he argues that a genealogist accepts that 
no philosopher can be neutral about everything, there is still room for the philosopher to aim to 
remain neutral about some things. The mode of neutrality is the mode of doubt, indeterminacy, and 
vagueness. It is in this sense that genealogical problematization is neutral—it leaves us in doubt, 
with questions, and unprepared to pronounce a verdict. (Koopman 2013: 60) 
As a Western insider-outsider, I am neither a knower nor an outsider. This allows me to aim 
at neutrality, as I am not blinded or biased due to an entanglement within the discursive 
formation. 
Of course, there are pitfalls to my position. I do not speak or write Sanskrit, so I have only 
read translated or English-medium texts. This introduces the potential for error. I therefore 
have tried to find the most acknowledged translations and discussions of nontranslated texts. 
Another potential source of error is my status as a Westerner, though I am also a Tantrika 
practitioner. I hope that I have been able to forestall the Western error of exoticizing or 
eroticizing India by applying Said’s Orientalism theory.  
  
Theory of Science: An Enquiry into Foucauldian Epistemology 
All theories of science are related to the definition of ‘truth’ (or knowledge as Foucault 
defines it). Some of the main questions that the theory of science explores are, what is the 
truth about knowledge? and where and how do we locate the truth about human 
organization? This thesis is structured within a Foucauldian theory of science. Such an 
approach 
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disturbs and puts into question classical philosophical conceptions—of the universality of truth, of 
the necessity of regular procedures that dehistoricize and disindividuate the scientific knower; of the 
essential separability of the faculty of knowledge and the faculty of the will; of the conception of 
knowledge itself in terms of forms of representations and self-representations. (Rawlins in Bart, 
2000: 300) 
This means that the Foucauldian approach opens up the opportunity for new interpretations 
of our present and the history of the present. To the Foucauldian scholar, the truth about the 
organization of human beings and societies is to be found through assessment of how power 
and knowledge are organized and how they organize the world, as well as how the truth 
about the society we live in is discursively constructed and represented by constantly 
renewed strategies and technologies of power. These technologies are all part of a web of 
power-knowledge relations. Knowledge is not the same as power, though knowledge is 
produced through power in a tangled and confusing web. 
The power that Foucault names is not related to the individual or an organization and it does 
not belong to someone. In fact, the subject does not exist (or, rather, does not matter) in the 
Foucauldian analysis. That is, analysis shows that ‘historically and culturally determined 
practices precede and form the subject’ (Alvesson and Sköldberg 2000: 227). I will therefore 
seek the truth about the being of (wo)man in the technologies of history and culture. These 
technologies are structures and structure our understanding of everything outside and inside 
the subject. They can be found through an exhaustive investigation of the literature, which 
Foucault calls the archive and is written within a given culture and period. Thus, what we find 
disturbing or dangerous today is structured by the discursive history of the ‘problem’, and 
what we find to be a ‘problem’ today might not had been a problem if the discursive 
formations that are the base of knowledge had been different. On the topic of 
problematization and making dangerous what might not have been, Foucault argues that 
Humanity does not gradually progress from combat to combat until it arrives at universal 
reciprocity, where the rule of law finally replaces warfare; Humanity installs each of its violences in a 
system of rules and thus proceeds from domination to domination. (Foucault 1984: 85–86) 
The present discourses and knowledges are then, as also Koopman argues, defined by 
historical discourse that results in ‘historical practice [which] is capable of producing logics of 
practice that function to constrain or, the limiting possibility of present practice are products 
of historical practice itself’ (Koopman 2013: 123). 
Science, Foucault argues, has shaped our ´knowledge´ about the subject through our 
discursive practices on sexuality, our mental diseases, and our homes for mentally sick 
people. Foucault argues that science is produced through metanarratives and metatheories, 
which are technologies for producing power and suppression. Thus, Foucault is distrustful 
towards these grand narratives. This is where his theories are distinguished from other 
theories of science. Hence, he inscribes himself into his own theory of science instead of 
belonging to an already existing theory. Despite his similarities to the thinkers of critical 
theory (in his sense of being critical towards enlightenment thinking) and those of 
(post)modernism and poststructuralism (in his use of linguistic methodology and 
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deconstructive approach), it is impossible to inscribe him into any of these theories of 
science. 
  
Foucault and Danger 
What makes Foucault’s theories distinctive from other theories of science is his ontology of 
all societies and historical epochs as possibly dangerous. All discursive formations are 
possible oppressive and destructive to Foucault due to their inherent productivity (which is 
neither positive nor negative). Alvesson and Sköldberg (2000: 232) write that 
Foucault himself maintained that he did not believe that everything he focused on was bad; on the 
other hand, most things were ‘dangerous’, and so it was important to observe and put resistance to 
the ‘main danger’ in every given epoch and situation; that is, what mattered was to choose the least 
dangerous of several dangerous alternatives. 
This pervading and underlying danger, Foucault argues, encourages us to keep a severe and 
healthy scepticism towards the discursive formations of our society. Hence, it is important to 
practice the research of genealogy as it makes visible these possible dangers in all societies 
and historical epochs. It is through the investigations of dangers—and of problematizations—
that the Foucauldian scholar searches for ‘truth’ production. Thus, we do not only criticize 
the present discourses; in the analysis of danger, we try to set into action the change of 
discursive formations. 
  
Chapter 3: Methodology: From Archaeology to Genealogy 
Foucault developed his theories of archaeology and genealogy over a lifetime of exploring 
the production of discourse, normality, and Otherness. He scrutinized the categories of 
normality and otherness through vast research on theoretical, medical, political, and juridical 
documents relating to different spheres of modern life, scrutinizing phenomena such as 
sanity and insanity, sexuality, and modern Western academic knowledge production. 
Foucault is critical towards the development of Western modernity, as clearly seen in his 
books The Will to Knowledge, Discipline and Punish, and The Words and the Things. His 
primary focus was on power and knowledge. Power is to Foucault, unlike to Marxists, not 
necessarily inhabiting a negative nature. Rather it is productive, and productivity can have 
positive as well as negative effects. To make visible the productive nature of power, 
knowledge, and discourse, we must strip out what is normally unseen to the scholar. This is 
done by adopting the concept of discourse, power-knowledge, periodization, and 
problematization. The particular use of these terms within Foucauldian scholarship opens up 
new ways of seeing the present world we live in. 
 
The Centre of Knowledge Production and Representation 
The Foucauldian scholar finds it a privileging approach to engage herself in research where 
knowledges are produced, as it is in the interplay of knowledge and power that discursive 
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formations are created. In these centres of knowledge production, we find representations 
of human reality that pervade and structure the discursive practices inherent in specific 
periods of time. Yet, it is not only in these centres that knowledge about the world is 
produced and that statements are given such that what can or cannot be said or what 
research can and cannot be produced is defined.  This is already outlined by the discourses 
and practices of a given historical epoch—what Foucault in his early period called episteme 
but later replaced with the expression ‘discursive formation’ (Megill 1979: 484). 
As Foucault shows in The Will to knowledge, his research is not to be mistaken with the 
tradition of historical research. Rather, the focus is on how specific discourses are produced 
throughout history. Moussa and Scapp argue that ‘the discourse of history, not history itself, 
is Foucault´s subject’ (1996: 101). By scrutinizing the discourse of history, it is possible to gain 
knowledge on how our present has been shaped by history. By listening to history, Foucault 
argues, we learn that the production of today’s discourses is ‘not a timeless and essential 
secret, but the secret that they have no essence or that their essence was fabricated in a 
piecemeal fashion from alien forms’ (Foucault in Faubion 1994: 371). Hence, ‘what Foucault 
said was that no brute social “datum” exists before which all intellectuals must stand in 
silence’ (Moussa and Scapp 1996: 108). 
As the Foucauldian project involves scrutinizing discourses, words and literature are the main 
empirical material. The Foucauldian researcher is a literary archaeologist who scrapes 
through the layers of the written word, searching page after page to find the small, discursive 
artefacts of their time. Furthermore, as Foucauldian research is interested in the exercise of 
power and knowledge, the centres in which knowledge is produced is the best place to search 
for material to analyse. This is where we find what has become ‘truth’, what has become 
important, and what has been forgotten or made dangerous. Scrutinizing the discursive 
formation in literature such as medical journals, academic journals, law papers, political 
papers, and religious scriptures, as well as canonical common literature, makes it possible to 
see how the present is structured through the discourses of our past. Hence, the aim of 
Foucauldian research is to do a rereading of history, which is not defined by hegemonic 
(meta)narratives about the research topic. Rather it explores exactly the metanarratives that 
produce truth (or knowledge) as we know it. 
  
Foucault and the Archive 
The literary archaeologist uses what Foucault calls the archive in the same way as 
archaeologists use archaeological sites. Literary archaeologists proceed through various 
types of literature from various centres of knowledge production (the canonical and the 
literature of resistance are equally important) to gain insight into the discursive practices of 
different eras in time. Literary archaeologists scrutinize documents, newspapers, laws, 
books, speeches, and lectures from the varying positions within the discursive formation 
(Moussa and Scapp 1996: 98). These often opposing and different discourses and techniques 
of control of the problematized topic form what Foucault calls the archive. Thus, many types 
of documents supply the empirical data of the archaeologist or genealogist. 
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By scrutinizing the archive, we make possible the awareness that different categories and 
terms are constructed by all the statements made about them throughout a given epoch 
(time) or geographical location (space)—both the hegemonic discursive voices and those of 
the counterdiscourses (even though they may change position quite often). Therefore, we 
see that the world we live in and the categorization that defines our world, our lives, and the 
way we see the world could be completely different. The application and epistemological 
approach to this archive is where the strength of the Foucauldian method lies. Therefore, by 
analysing the literature of the archive and the centres of knowledge, we find the centres of 
discursive production, ruptures in discourse, and continuities in discourse.  Next, I illustrate 
the ontology of the Foucauldian concept of discourse. 
  
Discourse, Discursive Formations, and Strategies 
The Foucauldian approach to discourse is less related to (or interested in) the analysis of 
language use in social situations than the poststructuralist understanding of discourse—for 
example, in discourse analysis. Foucault uses the concept of discourse to analyse how 
assumptions, categories, and claims of logic have become naturalized. Discourse, then, 
penetrates social practice, forms its objects, and subjects and shapes the way we understand 
our world. By analysing these discourses, we see how meaning is structured, constrained, 
and systemized within different epistemes in the Western history. Hence, the objective of 
the Foucauldian approach is to perform an analysis of how different signifiers inhabit 
‘different universes of discourse’ in different periods in modern history. White argues that 
different periods ‘cultivated different modes of representation, and remained captive of 
different conceptions of the nature of the relationship obtaining between “things” on the one 
side and “words” on the other’(1973: 29). 
We clearly see this understanding of discourse in Foucault´s book The Will to Knowledge, in 
which he explores the discursive practices on sexuality. Here Foucault claims that the central 
aim of his work was not to determine whether the discourses about sex were true but ‘to 
account for the fact that it is spoken about, to discover who does the speaking, the positions 
and viewpoints from which they speak, the institutions which prompt people to speak about 
it and which store and distribute the things that are said’ (Foucault 1976/1978: 11). Thus, the 
Foucauldian concept of discourse contains a distinction regarding discourse in which a mass 
of often opposing, different, and constantly penetrating discourses are constantly 
productive. These discourses change and change the society they are part of. They are not 
structured by a single person’s intended strategies to gain power and are often not planned 
or obvious to the subjects of the society in which these formations are inherent. Discourses 
are therefore ‘products of randomness, discontinuity and power. Discourses join, disjoint and 
emerge and temporarily and partially—arbitrary and express diverse wills of power’ (Alvesson 
and Sköldberg 2000: 224). This means that the possibilities of the future are based on 
accidents in history rather than on planned strategies of power due to the fact that the actors 
within these discursive formations are themselves embedded in these formations. 
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In Foucault’s early writings—and in his archaeology—we find that the discourses are 
primarily explored through a focus on episteme. In the archaeological sense, episteme is 
defined as a totalizing discourse (containing counter discourses as well) that only changes 
through ruptures into a new episteme. Episteme, then, is a process of rupture. I use White’s 
definition of episteme in this thesis, which is as follows: ‘ruptures in the Western 
consciousness, disjunctions or discontinuities so extreme that they effectively isolate the 
epoch from one to another’ (White 1973: 28). 
Archaeology does not explore how one episteme undertakes another. Its area of focus is to 
investigate the content of one totalizing episteme to another. In the methodology of 
genealogy, we turn towards combining both ruptures and continuities and the attempt to 
explain how one episteme overtakes the next; how some discourses are continued, 
transformed, and changed; and how things come to have new meanings. Hence, it is no 
longer the episteme that is of importance but the discursive formations and discursive 
practices that are constantly on the move. I follow the definition of discursive formations that 
Alvesson and Sköldberg propose: 
Ultimately there is an amorphous mass of turbulent social raw energies in time and space. These are 
structured into free-floating strategies and power plays, which in their turn are sedimented into 
strata of ‘visible and sayable’, that is discursive formations of practices, which are permeated by 
knowledge and power. (Alvesson and Sköldberg 2000: 230) 
The discursive formations can be used, intentionally or unintentionally, in the power games 
and strategies that all subjects are acting through. They are unstable and change over time. 
Within these discursive formations, there are always counter-discourses. One strategy may 
often contain opposing discourses, unbeknownst to the subject, who draws on the strategies 
available to her. 
Certain discursive organizations of objects, concepts, and practices give rise to themes or 
theories. Foucault calls these themes and theories strategies. Strategies, then, produce 
‘truth’ about objects, concepts, and practices. Hence, Foucauldians analyse these strategies 
to find discursive practices that produce the world as we know it. To understand the interplay 
of power and knowledge in discursive formations and how these are taken into use through 
different strategies of discursive practice, I will now look at how Foucault defines power and 
knowledge 
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Power, Knowledge, and Techniques of Power 
Power, knowledge, and the relationship between the two are not easy to define. Yet, this is 
the main focus of Foucault’s work. Here I begin by exploring the term ‘power’. Foucault writes 
in The Will to Knowledge that ‘Power is not an institution, and not a structure; neither is it a 
certain strength we are endowed with; it is the name that one attributes to a complex 
strategical situation in a particular society’ (Foucault 1976/1978: 97). The nature of the 
power that Foucault explains is one of omnipresence. Power is everywhere. It is all pervasive 
and comes from everywhere. It is not something that is acquired or shared and it does not 
belong to anyone. Power, therefore, is not personal. Power is rather something that happens 
in the meeting between subject, discourses, and strategies. Therefore, Foucauldian scholars 
do not try to locate individuals, groups, or organizations that are engaging in power; rather 
they locate how power flows between people, or as Alvesson and Sköldberg note regarding 
Berious’s (1986) proposal of a Foucauldian concept of power, 
Instead [Foucault] regards power as open arrangements of practices or open structures that are 
imposed in a multitude of forms and on a range of different social fields. In Foucault, there is no 
theory of power which delimits this analytic field; no theoretical order which sets the borders within 
which “power” would “be”. Power does not exist, but the practices in and through power exists, 
these are potentially everywhere. (Alvesson and Sköldberg 2000: 226) 
Power relations are both intentional and nonsubjective, and where there is power, there is 
resistance. These points of resistance are present in the power network. They are part of the 
power network (Alvesson and Sköldberg 2000: 94–98). Therefore, ‘The exercise of power is 
the central issue; the practices, techniques and procedures which render power effective’ 
(Alvesson and Sköldberg 2000: 226) is at the core of Foucauldian analysis. The practices, 
techniques, and procedures that constitute the discursive practices are mapped out through 
an exhaustive analysis of discursive formations and practices. Therefore, these power 
relations produce subject—not the other way around—which means there is no natural 
subject outside discourse: 
Foucault is not concerned with how the subjects shall form a constitution determining who or what 
is Sovereign. He wants to know how the subjects themselves are constituted. Just as there was no 
pure madness, so the subjects themselves are constituted. Just as there was no pure madness, no 
thing-in-itself, so there is no pure subject, no “I” or “me” prior to the forms of description and action 
appropriate to a person. (Hacking in Smart 1995: 122) 
Production of truth is what Foucault calls knowledge. Knowledge production is therefore 
production of truth. Truth production is found in various knowledge centres in society, 
ranging from universities to medical clinics, political locations, and so forth. Power produces 
knowledge through the many discursive practices that are at play in these centres: ‘Power 
itself creates new objects of knowledge and accumulates new bodies of information’ (Cohen 
1978: 566). Therefore, to the Foucauldian scholar, the truth about the social is to be found 
within the relation between the two vectors of power and knowledge. It is possible, however, 
to add vectors such as aesthetics, religion or art. Truth production within discursive formation 
always has various voices, opposing voices, and practices inherent in the discourse. Thus, it 
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is the combination of these many voices (including counter-voices, resistance, and more 
common voices) that produces the discursive formations. 
Now that I have established the relationship between power and knowledge, it is time to 
analyse this two-vector relationship in archaeological and genealogy. 
  
Archaeology and the Ruptures in Time and Space 
The archaeology of Foucault is not a discipline as such; rather it is a field of research. In an 
interview, Foucault explains what to look for in archaeology: 
In any society, the knowledge, the philosophical ideas, the ordinary day-to-day beliefs, and 
moreover, the institutions, the commercial and political practices, the social customs—all these lead 
us back to a certain implicit episteme which belongs to that society. The episteme is profoundly 
different from knowledge found in the scientific books, the philosophical theories, the religious 
apologetics, but it is what makes possible the appearance, at a given moment, of theories, beliefs, 
practices.3 (Cranston in Smart 1994: 84) 
Thus, archaeology is the study of existence: of existence of discourse, of episteme, and of 
discursive formations. The texts of the archive are not analysed. They do not need an analysis 
toolbox; they are simply transcribed. They are transcribed to be diagnosed, or as White 
writes: 
They are to be “diagnosed” to determine the nature of the disease of which they are symptomatic. 
The disease discovered in them is always defined as linguistic in nature. Foucault proceeds in the 
manner of the pathologist. He “reads” a text in the way that a specialist in carcinoma “reads” an X-
ray of tissue. He is seeking a syndrome and looking for evidences of metastatic formations that will 
indicate a new growth of the disease which consists of the impulse to use language to “represent” 
the order of things in the order of words (White 1973: 31). 
Hence, this is the job of the archaeologist: to read the texts of the archive in the sense of 
transcription. What is said about the thing for investigation within a specific episteme? What 
are the discursive practices? How do these practices produce knowledge about things? What 
are the relationships between power and knowledge? And what knowledge do they produce 
or represent? Therefore, it is never the task to find out what is the truth about the thing. 
There is no hermeneutics at play. We explore the full space of one episteme. We see when it 
changes and becomes something totally different. We explore where the ruptures between 
one episteme and another occurs. We look at what is inherent in the ruptures from one 
episteme to the other—that is, how does one episteme’s completely inherent different 
discursive formations compared to another? 
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Genealogy, Continuity, and Problematization 
Whereas archaeology identifies ruptures and particular series of truth in different epistemes, 
genealogy identifies the way in which these series of truths are produced, sustained, and 
revised throughout history. Problematization is the method of genealogy. Through 
problematization we analyse the discursive formations (epistemes) found through the 
archaeological approach. That is, genealogy explores why have certain things and not others 
become a problem in present discursive formations? Methodologically, this means that we 
must analyse why certain processes, behaviour, and phenomena have become a problem in 
a given society and how these processes are shaped and have shaped the present. Genealogy 
and its focus on problematization, then, functions as a history of the present. Koopman 
writes that the history of the present functions ‘on the basis of the emergence of the 
problematizations that have enabled the development of present practices in response to 
these problematizations’ (2013: 98). How, then, do we practice the analysis of genealogy? 
Here I refer to Foucault’s book The Will to Knowledge, where he outlines four rules to follow 
in his method of problematization. 
Rule of Immanence 
Between techniques of knowledge and power, there is no exteriority, even if they have 
specific roles and are linked on the basis of difference, knowledge and power are always 
fused. Thus, there is no such thing as pure or innocent knowledge. Gaining access to these 
never-innocent power/knowledge constructions that represent the world, the scholar starts 
from what can be called ‘local centers’ of power-knowledge—for example, the relationship 
between penitents and confessors, the faithful and their directors of conscience (Foucault 
1978/1978: 98), or the relationship between the producers of mainstream Tantra and the 
Tantra, which has been pushed away and out of the mainstream 
Rule of Continual Variations 
Relations of power-knowledge are not static forms of distribution. They are ‘matrices of 
transformations’. There may be certain patterns of power-knowledge, but these are not 
static. Discursive formations are therefore subject to constant modifications and change of 
focus or reversal of relationships due to the unstable nature of discourse (Foucault 
1978/1978: 99).  
Rule of Double Conditioning 
No ‘local centre’ or ‘pattern of transformation’ can function if, through a series of sequences, 
it does not eventually enter into an overall strategy. Yet, no overall strategy can function and 
achieve effect if there is no support from the surrounding local centres. The local centres and 
the overall strategy have no discontinuity between them. They are not two different levels 
(the micro and the macro), but neither is there homogeneity. There is a double conditioning 
of strategy, which produces consistency between the two, but these do not imitate each 
other (Foucault 1978/1978: 99–100). 
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Rule of the Tactical Polyvalence of Discourse 
It is in discourse that power and knowledge are joined together. We can therefore not 
imagine a world of discourse divided between accepted discourse and excluded discourse. 
We must see these as a multiplicity of discursive elements that can come into play in various 
strategies. Discourse can be both an instrument and an effect of power. It can also be a 
hindrance, a stumbling block, a point of resistance, and a starting point for an opposing 
strategy. Yet, there can exist different and even contradictory discourses within the same 
strategy due to the invisible, unstable, and changeable nature of discourse, which is never a 
product of planning (Foucault 1978/1978: 100–102). 
The task, then, is to invent concepts that, based on the four rules above, help us to make 
visible that which is emerging. Hence, the theory of genealogy is a theory of emergence. 
Whereas archaeology asks about what existed in the past, genealogy asks how a history—
what exists—came into being (Koopman 2013: 40). The scholar looks at certain things in 
history that have become a problem, such as sexuality, mental sickness, and so on, and 
invents concepts that help her scrutinize the way these things have become problematized. 
That is, it is the job of the scholar to produce problematizations that 
[do] not already have some basis in practice but rather , , , contribute to the ongoing reproduction 
of problematizations already under way . . . [she] observes practical problematizations that are 
already extant and seeks to fashion a methodological apparatus that would enable us to draw up, 
organize and engage these problematizations. (Foucault 1978/1978: 99) 
She organizes how these problematizations have affected the way we see things today. She 
scrutinizes the vectors (power-knowledge) that shape the present understanding of things. 
Genealogy, then, is critical research, showing us that our problems—our things—are 
contingent complexes shaped by multiple vectors rather than necessary givens (Foucault 
1978/1978: 48). 
  
Conclusion: Combining Archaeology and Genealogy 
Archaeology and genealogy are not two distinct theories; rather they complement each 
other. Koopman writes on the incorporated methodology of archaeology and genealogy that 
‘Archaeology lays bare a field of practices, while genealogy tracks the flow of these fields into 
the present practices that are their target. Archaeology analyses logics of rules, and 
genealogy analyses dynamics of strategies’ (Koopman 2013: 47). Thus, archaeological 
research is necessary for successful results from genealogical analysis. Genealogical analysis, 
which does not incorporate a preliminary archaeological analysis of the discursive formations 
within the field of research, has little possibility of success. Koopman argues, ‘genealogy 
functions well only if it follows after an archaeological procedure of disentangling the various 
threads composing the practices in which we find ourselves’ (ibid: 50)  . Thus, ‘we should not 
see genealogy as genealogy-instead-of-archaeology but rather as genealogy-plus-
archaeology’ (ibid: 30) 
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Thus, methodologically, it is possible to see the change from archaeology to genealogy as a 
methodological change ‘from historical time towards historical space’ (ibif: 43), which, when 
combined, provides us with a possibility to work within both time and space. The Foucauldian 
scholar begins her journey with disentangling the discursive practices in the specific 
epistemes (discursive formations). Then, she analyses how certain power relations have 
shaped knowledge and what types of knowledge have been produced in these epistemes. 
She invents the epistemic eras and lines out the ruptures amongst these epistemes. 
Thereafter, she takes on the task of finding out what has been problematized within these 
different epistemes and she scrutinizes how these problematizations have changed and 
mutated and where they have been consistent despite the ruptures in time, thereby allowing 
the present subjects to see that these things that we throughout history have made into 
problems, are not necessarily problems. Rather we might have found other things to be 
problematic and dangerous today. 
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Chapter 4: Theoretical Perspectives: Orientalism, Occidentalism, Colonial Discourse, and 
the Missing Link 
  
Orientalism and Colonial Discourse 
One of the most cited theories within the field of postcolonial studies—and the most 
criticized—is Said´s theory of Orientalism. In his renowned book Orientalism (1978), Said 
shows how there is a specific hegemonic relationship between the West and the East that 
shapes all that has been said and written about the Orient. Likewise, the relationship mirrors 
a specific representation of the West itself. In the book, Said argues that ‘”the Orient” is 
merely what exists in the eyes of certain Western people. It is ‘constructed as an “other” 
opposed to the Occident’ (Ning 1997: 58). Said argues, 
the essential aspects of modern Orientalist theory and praxis (from which present-day Orientalism 
derives) can be understood, not as a sudden access of objective knowledge about the Orient, but as 
a set of structures inherited from the past, secularized, redisposed, and re-formed by such disciplines 
as philology, which in turn were naturalized, modernized, and laicized substitutions for (or versions 
of) Christian supernaturalism. (Said 1978: 203) 
Hence, Said proves that Orientalism comprises various sets of techniques leading to the 
unequal power relations between the West and the Orient, based on the colonial experience. 
Thus, according to Said, the Western (neo)colonizers deal with the Orient through changing 
technologies of hegemony. Colonization transformed from a missionary project of 
conversion to a scholarly textual and contemplative project with the disciplines of linguistics, 
literature, and anthropology into an administrative, economic, and military project (Said 
1978: 210). As a result, the colonies became a component of the capitalist production mode 
(ibid: 210).  The writings of Orientalism were therefore missionary writings on conversion, 
scholarly research on linguistics and anthropology (a glorification of the classical Orient vis-
à-vis the modern, failed Orient), and research on how to govern the colonies. Later, traveller 
writings on the Orient were added to the archive of Orientalist literature that today shapes 
all that can be said about the Orient. 
Despite their differences in terms of outlook and specific use, these writings reach a 
consensus on certain things and on certain types of statements. Certain types of work have 
seemed for the Orientalist correct, as Said states (1978: 202). One might speak of an Oriental 
personality, an Oriental atmosphere, an Oriental tale, Oriental despotism, or an Oriental 
mode of production, and these notions will be commonly accepted (Said 1978: 32). This 
consensus, then, is shaped by the hegemonic relationship, which has been possible due to 
colonization and enlightenment thinking, which was the episteme of the colonial era. 
Orientalism, then, is the process of Othering of the Oriental. Said’s definition of Orientalism 
is as follows: 
Not only a positive doctrine about the Orient that exists at any one time in the West: it is also an 
influential academic tradition (when one refers to an academic specialist who is called an 
Orientalist), as well as an area of concern defined by travelers, commercial enterprises, 
governments, military expeditions, readers of novels and accounts of exotic adventure, natural 
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historians, and pilgrims to whom the Orient is a specific kind of knowledge about specific places, 
people and civilizations. (Said 1978: 203). 
The life of the Oriental, argues Said, is structured by these academic constructions. Said 
writes, ‘the construction of identity is bound up with the disposition of power and 
powerlessness in each society, and is therefore anything but mere academic wool-gathering’ 
(ibid: 332). The identity of the Oriental or the Western is not, static, however; it is changing 
over time as the power/powerlessness relation changes. Thus, 
Each age and society re-creates its ‘Others’. Far from being a static thing then, identity of self or of 
‘other’ is a much worked-over historical, social, intellectual, and political process that takes place as 
a contest involving individuals and institutions in all societies. (Said 1978: 332) 
Akeel Bilgrami extracts the most important points of Orientalism into four practices that 
govern all Western and Orientalist practice on the Orient. I will apply these four practices 
within this thesis as seems fitting. These practices have been applied in various degrees 
throughout Orientalist practices and are as follows: 
1.     Colonization gave rise to attitudes of civilizational condescension due to the 
material inequalities generated by colonization that resulted in a representation of 
the Oriental being inferior and underdeveloped. 
2.     Colonization stereotyped the Orientals and reduced their variety to monolithic 
caricatures 
3.     Even when colonization did not do either of the first two, even when it made an 
effort to find the Orient’s civilizational glories, it produced the Oriental as an exotic 
rather than an inferior or monolithic object—the Orient was, though, never 
constructed as equal to the West. 
4.     All above three types of writings were produced to metropolitan sites of political 
and economic power: Orientalist knowledge was used and combined with political 
and economic strategies resulting in certain types of focus and writings relevant to 
political and economic power. (Bilgrami 2006: 389) 
The four practices have been manifested in the societies of the Orient, not only as discourse 
but also as material reality. Orientalism, then, is more than a linguistic and literary project; it 
is what produces and reproduces the (neo) colonial reality. As described in the chapter on 
methodology, discursive formations produce institutions, hospitals, sexuality, and so on. 
These discursive formations, which lead to certain types of institutions of knowledge, 
produce practices and technologies of power and repression of a materialized nature. 
Discursive formations produce structures in society, institutions, and rules that affect all 
people in a given society.  In the same way, the Orientalist discursive formation has produced 
an Oriental that is inferior to all that is Western. The monolithic exoticizing and stereotyping 
of the Oriental has shaped certain institutions of colonial power and technologies of 
hegemony powered by political and economic interests in the Orient, as Said argues. 
In next section, I will discuss Young and his reintroduction of the Foucauldian concept of 
discourse within an Orientalist framework. 
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The Errors of Orientalism: Robert Young and Orientalism 
I find that the problem of Said’s concept of Orientalism is that it produces exactly what it 
rejects in the Orientalist tradition: homogeny. In Orientalism, the West and its methods of 
Orientalism are a homogeneous entity of Western statements and techniques of power, 
which are all Orientalist or exoticizing by nature. There is no space for Western discourses on 
the Orient other than the exotic, timeless, static, traditionalized, and nonrational, which is 
opposite and inferior to the West. This Western discursive practice only praises the classical 
Orient; thus the modern Orient, in Said’s concept of discourse, is proof of the inability of the 
modern Orient to function. It is a fallen Orient, a lost Orient, that is inferior due to the 
discursive fall of the Orient.  
Young criticizes Said’s discourse model and its homogenized construction of Western 
Oriental discourse. I therefore draw on his critique of Said’s concept of discourse and 
discussion about how to reintroduce Foucault’s concept of discourse. I draw on Young’s 
essays ‘Edward Said and Colonial Discourses’ (2001) and ‘Foucault on Race and Colonialism’ 
(1995). Young argues that before Said’s work was published, there was no way of comparing 
the various colonial problems around the world. That is, there was no way to compare the 
colonial problems of, for example, India and the United States without the theory of 
discourse. Therefore, the discursive (and poststructuralist) turn in postcolonial studies is a 
product of Said’s work (Bilgrami 2006: 384-385). 
Yet, Young argues, there are problems with Said’s model. The first problem is that Said 
employs a deterministic and univocal notion of discourse (Young 1995: 4). Thus, by 
reintroducing Foucault’s concept of discourse, it is possible to open up a space for the 
ambivalence of discourse and the unrealized structure of discursive ‘heterogeneity rather 
than its fixed homogeneity and always successfully realized intention’ (Bilgrami 2006: 392). 
The problem of Orientalism is, then, that ‘If Orientalism is a limited text, then it is so primarily 
because it fails to accommodate the possibility of difference within Oriental discourse’ 
(Gandhi 1998: 79). 
The second, and more serious problem is, that Said moves from the Foucauldian concept of 
discourse to one of ideological representations (Bilgrami 2006: 388). The Orient, in 
Orientalism, has become an 
ideological representation with no corresponding reality. There can be no ‘real’ Orient because the 
‘Orient’ is itself an Orientalist construction . . . Said thus moves between an account of Orientalism 
in which knowledge is produced discursively, and an account of Orientalism as a representation that 
is only a virtual reality. (Bilgrami 2006: 389). 
This turn from discourse as discursive practice on the Orient to discourse as virtual reality 
results in Said leaving the Foucauldian concept of discourse and entering into a new concept 
of discourse. The Foucauldian theory of discourse is a theory of ‘announcements, of discursive 
events. Its aim is to establish the rules according to which such discursive events emerge’ 
(Bilgrami 2006: 389). It is this turn from discourse as knowledge to ideology and 
representation that has haunted Orientalist methodology (and much postcolonial theory as 
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well). It also is a turn from Foucault’s analysis of texts and institutions to an analysis of texts 
only, with no focus on institutions and the relationship between text and institution. The 
analysis of texts only, then, means that colonial discourse analyses are ‘analyses of 
representations rather than investigations that seek to deliver facts or appraise evidence as 
such’ (ibid: 391). By going from a theory of discursive practice to a theory of representation, 
colonial discourse theory excludes geographical differences, as well as the historical, to which 
discourse is undeniable linked. 
In the next section, I discuss how, if the rejection of discourse and institutions in Orientalism 
is the cause of error, we assert the problem. 
  
From Foucault to Orientalism: A Reintroduction of the Foucauldian Concept of Discourse 
If the error of Orientalism is an abandoning of the Foucauldian concept of discourse and 
power (through which we analyse how discourse, texts, and institutions are connected), we 
must return to the Foucauldian concept to correct the problem. Thus, we must reintroduce 
the interconnected vectors of power and knowledge and reject the concept of discourse as 
representations to construct a theory of Orientalism that does not ‘forget’ the geography and 
history that the colonial discourse is structured around. 
In The History of Sexuality, Foucault claims that 
we must conceive discourse as a series of discontinuous segments whose tactical function is neither 
uniform nor stable. To be more precise, we must imagine a world of discourse divided between 
accepted discourse and excluded discourse, or between dominant discourse and the dominated one; 
but as a multiplicity of discursive elements that can come into play in various strategies. (Foucault 
1976) 
If we follow this content of discourse, we see that discourse is never uniform or singular. The 
discursive formation is therefore the result of various (often opposing) discourses, with 
various different practices joined together in various strategies, which draw on these 
opposing practices in a mishmash of confusions. The fact that these strategies join various 
discursive formations means, unlike in Said’s definition of discourse, that discourse is not fully 
intended or realized. Following this concept, we must accept that colonial discourse is neither 
fully intended nor realized; it is something that happens as institutions and techniques are 
produced by already existing discursive formations. 
Thus, discourse is always on the move, a constant process of change, in which various 
strategies change structure and discursive practice. This leads to production of a new content 
of colonial discourse consisting of various opposing discourses on the Orient, in which some 
discourses are dominant at some stages while others become dominant at other stages. 
Some discourses will be renegotiated or go through a process of changing terminology and 
meaning, while others die out through ruptures in time. Colonial discourse, therefore, is not 
a static practice of representations but a constantly changing discourse, which draws on 
various discursive practices, renegotiates, dominates, and resists other practices.  
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When we incorporate the traditional Foucauldian concept of discourse, we open up a space 
for analysis of colonial discourse where we make visible the way in which there are several 
discourses of power and resistance. These often-contradictory discourses run alongside each 
other and coexist within one strategy, but may change from one strategy to another opposing 
strategy (Foucault 1978). Domination is therefore never completely stable or static and is 
always at risk of losing its power.    
  
Colonial Western Assumptions on Science and Sexuality 
The discursive formations of Orientalism are based on certain types of Western self-
understanding produced throughout the last 600 years of development. These self-
understandings, or identity processes, have been shaped through the encounter with what 
has been constructed as non-Western societies, science, and culture (including cultural traits 
such as sexuality, gender relations, and other traditions). Through the advancement of 
Western hegemony, these self-identifications have become the basis of the idea of a natural 
superiority of the West. Thus, analogous to Orientalism, there has been a production of 
Western identity that Carrier defines as follows: 
Westerners, then, define the Other in terms of the West, but Others define themselves in terms of 
the West, just as each defines the West in terms of the Other. Thus, we can expect to see something 
analogous to Orientalism in a set of interrelated understandings that people have of themselves and 
of others. (Carrier 1992: 197) 
How, then, has the West been constructed by the Western canon? We must ask this question 
to understand the underlying structures of Orientalism. We must search for an 
Occidentalism, which is also the history of the West ‘invents itself’. It is the glasses through 
which the West has understood itself, the colonies and ex-colonies—that is, the Other. Next, 
I briefly explore the history of the West’s identity process, which is important to the Western 
perception of the colonies. 
As Christianity became the hegemonic religion of the West, humankind was judged through 
the construction of man in Christianity, in which man is structured by a dichotomy of man. 
Man—due to his fall from Eden—had to either aspire to become the ‘good man’ free of sin 
or remain a fallen man who could not rise from his ‘bad and sinful’ state. Thus, man had to 
decide whether he wanted to fall to the level of evil by giving in to his passions or, through 
the technology of self-examination, use his reason and rise to the level of the good Christian 
(Wynter 2003: 266–277). The discursive practice of narrating a great divide between the 
beastly nature and the heavenly reason of man served as a technology for producing a 
disciplining power in which the ‘good man’ would rise from sin whereas the ‘bad man’ would 
not have the capability of rising from his fallen form. 
Foucault scrutinizes this grand divide in his history of sexuality, wherein many of the Christian 
techniques of the Middle Ages were still in use in the seventeenth century. The well-known 
confession of the flesh, which was the technology of its time, produced a specific discourse 
on the good Christian and bad Christian (Foucault 1976/1998: 19). Foucault argues that sex 
and sexuality were neatly produced as something of the evil, something that man could lift 
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himself above if he was a good Christian. This divide between good and evil, mind and flesh, 
was the master voice of the discursive formation of that time4. At the beginning of the 
humanist reformation, this grand, dichotomous narrative of good/bad, sin-free/sinful, was 
renegotiated and structured within a new discursive formation revolving around rationality, 
with a new vocabulary and new technologies of controlling the mind and flesh. Foucault 
scrutinizes how the ongoing focus on confession and subjugation of our innermost desires 
became the master voice in the Victorian Christian discourse on ‘a good Christian’. The body, 
the flesh, pleasures, and desires were all shunned and relegated to our innermost secret 
dreams or places of condemnation such as whorehouses, mental hospitals, and the 
psychotherapeutic couch of confession. What made the discourse of ‘fear of the body’ and 
its desires so strong and lasting from one era to the next was that flesh and desire were linked 
together. This linking was no longer about a Christian morality but was by the beginning of 
the Enlightenment era structured around rationality (Foucault 1978/1998: 24). 
During the humanist reformation and the shift from religion to philosophy and science, ‘man’ 
was reinvented. He was no longer structured around being a good Christian who tried to 
redeem himself from enslavement of sin. He was now linked to the notion of ‘rational man’. 
He was judged by his ability to be the rational man or the political subject (Wynter 2003: 
277). Hence, the lay humanists of the Renaissance were reinvented, no longer as the judges 
of flesh and sin but now as the upholders of man as the political and rational subject (ibid: 
280). The relation to the latter Christian era is one of analogy. Reason took over some of 
God’s functions. In the same way as man could rise above nature by living sinfully, now he 
could let reason rule, thereby again rising above nature (ibid: 287). We therefore see a clear 
continuity of the division between mind and flesh from the Middle Ages and the age of 
Christianity to the humanist reformation and the Enlightenment project. Thus, the body and 
its desires stayed in the shadows of the sinful and the irrational, something which had to be 
hidden and feared. 
Throughout the humanist reformation, rationality became even more so the point of 
reference—both in relation to philosophy and science and the state affairs—as well as a point 
of reference when we look at and judge ourselves and our Others (within or outside the 
West). Rationality became the lens through which all were judged, which is clearly seen in 
the rise of modern science. This objective rationality could only be achieved through devotion 
of impersonal relations to everything studied—whether religion, philosophy, Others (such as 
the mentally sick), and the fallen people of the colonies. The imagination of rational 
objectivity, defined by its impersonal nature, produced the discourse of psychotherapy, 
anthropology, and all other sciences of its time. The body vis-à-vis mind dichotomy was now 
filled with new substance. 
As the body, the desires, the irrational, and the subjective, as well as religion, were ranked 
as opposed to rationality, the good political subject, and the good man, these dark places of 
man were to be practiced in the shadows or in the home and not discussed in the sphere of 
the state. Thus, when these subjects were discussed, they were explored through the 
impersonalized voice of rational objectivity as something to be studied. This dichotomy was 
perhaps strongest in academia, where rationality was understood as the primary signifier of 
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science. Hence, during the humanist renaissance, the Christian perspective was replaced by 
a new ethics of reason (Wynter ibid: 289), an ethics by which all Others were analysed and 
judged. 
The last discursive formation that structured the way the West realized itself, and certainly 
the way it approached its Others, was the Darwinian discourse on evolution, which was easily 
linked with the already existing dichotomy of man. Hence, man now came in two versions: 
‘man of evolution’ and ‘man who had not yet evolved’. The Others were no longer 
constructed as sinful man or man who had not the morals or rationality to lift himself from 
the stage of nature, ‘but rather as barely evolved from it (and, as such, an undeserving race 
because dysselected-by-Evolution within the logic of the Darwinian paradigm)’ (ibid: 319). 
The subjects of the colonies were approached through a discursive formation in which these 
humans were constructed as ‘dysselected’ by evolution. Thus, the Western project of self-
invention has been closely linked to colonization, as have the Orientalist constructions of the 
Orient. 
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Chapter 5: Analysis 
Analysis Structure 
As we have now come to the analysis, I will shortly explain the structure of the analysis. The 
analysis takes its starting point in 1750, where the first state become under direct rule of the 
East India Company, and is divided in four different episteme. These four periods are 
structured by certain differentiated discursive formations and practices on the Tantric 
philosophy. Thus, the four periods, which I have taken into use in this thesis, are a result of a 
preceding effort of periodization, in which I have located the different discursive formations 
and practices, which are as follows: 
1.     Stupid Hindoos and Degraded Practices of the Kali Worshippers: 1750–1850 
2.     Censoring Tantra: 1850–1915 
3.     Sweetening Tantra and Mother Kali Comes to the Rescue: 1915–1955 
4.     Tantra Writes Back: Colonizing the West and the Multiplication of Discourse: 
1955–2010 
I will progress chronologically during the analysis, showing the ruptures in the discursive 
formation during these four episteme of the history of the Tantric philosophy. 
Due to the two phases in genealogy—the first being the archaeological periodization and the 
second the genealogical problematization—the analysis will be carried out in a constant 
movement between the two methods. However, I have chosen to carry out the analysis as a 
single analysis, rather than two distinct analyses. By doing so, I have made it possible to allow 
constant communication between the results that the different methods afford me. That is, 
when certain results become visible due to the process of periodization, it is possible to 
discuss the results through the reflections available in the method of problematization. This 
means that I will explore, within each of the four discursive formations, which practices are 
specific to their epoch and what these epistemic ‘truths’ about Tantra mean for the evolution 
of Tantric philosophy. I therefore scrutinize both how one discursive formation takes over 
another and what each formation entails, as well as how certain parts of Tantric philosophy 
have been problematized, negotiated, and restructured throughout the different epochs in 
the history of Tantra. Thus, ’danger’ in the Foucauldian sense is a constant part of the 
analysis. Which parts of Tantra have been represented as dangerous? How has what is 
understood as dangerous changed? And what is accepted as not dangerous within the 
discourses on Tantra? In the following sections, I analyse how certain discursive practices are 
remodelled and changed, as well as how there is continuity between one discursive 
formation and another, despite the ruptures that govern the epistemic periodization of 
archaeology. 
  
 
 
33 
 
Stupid Hindoos and Degraded Practices of the Kali Worshippers: 1750–1850 
At the beginning of this episteme, Tantra had not yet emerged as a distinct practice in the 
colonial imagination. Tantric practices were seen as one out of many degenerated and 
horrific practices of Indian culture, justifying colonial rule. One of the most important works 
of the time on Indian culture was written by the philosopher, political theorist, and Orientalist 
James Mill, who wrote The History of British India (1806). Mill never travelled to India; yet he 
was acknowledged as one of the greatest Orientalists. Despite his lack of practical experience 
in India, his research led to his appointment in 1819 as assistant (and later chief) examiner of 
correspondence at the imperial East India Company. His work had a great effect on the 
imperial system of governing of India. The fact that an Orientalist scholar who had never 
visited India could become an authority on Indian matters shows that the West had a certain 
attitude toward non-Western countries. One did not have to authentically know the place. It 
was knowable from distance, easily penetrated, and mapped out. This discursive practice, of 
course, produced a specific climate for constructing India and it inhabitants. 
According to Mill, the Hindus ‘had made considerable progress beyond the first and lowest 
stage of human society’ (in Thomas 1975: 140); yet they were mere subject to barbaric 
superstition and their worship was ‘directed to no moral end’ (ibid: 148). As for the Indian 
language, Mills argued that ‘that which is a defect and a deformity of language, is thus 
celebrated as a perfection . . . languages [like Sanskrit] . . . are the languages confessedly of 
ignorant and uncivilized men’ (ibid: 210–211). These discursive practices on Indian culture, 
which were certainly not unfamiliar to Mill, show the Western understanding of the East. 
There was, in fact, no interest in gaining deeper knowledge of Indian culture and practice, as 
the culture was believed to be knowable only by looking at it shallowly. How, then, could it 
be possible to make a fair representation of Indian culture? This notion, which was a common 
discursive practice in the colonial discourse on India, shows that Said was right when he said 
that the Oriental was considered inferior to the white man. Thus, the colony was constructed 
on the colonial imagination, rather than on practical insight, and it was this discursive practice 
of colonial imagination that would lay the foundation of all later discursive practices on 
Tantra in the years to come. 
When it comes to the structure of Indian society, Mill had nothing good to say. The Indian 
system is one of despotism and priest-craft, he argued (ibid: 237), structured by nothing more 
than caste laws of stupidity. The caste system became to Mills proof of the degenerated 
nature of Indian culture, where animals were cherished and fed, whilst people were dying of 
hunger in the streets. On the sacred books of the Indians, Mills argues that ‘all is loose, vague, 
wavering, obscure and inconsistent’ (ibid: 151). Thus, due to the lack of morale, lack of 
consistency, and the irrational nature of the Indians, they were in need of being rescued from 
themselves—by the more advanced Englishmen. It is with this notion that the English met 
the Indians—what Said calls ‘the burden of the white man’. 
Mills nowhere distinguishes between Tantric and Vedantic practices. Hence, by 1810 Tantra 
had not yet emerged as a category in the Colonial imagination; rather Tantric practices 
represented some of India’s worst traits as a culture of coherent systems of beliefs and 
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practices. This is shown when Mills constructs the Brahmins (high caste) as the practitioners 
of animal and human sacrifice, who according to Mill by no means listen to reason by the 
British officials. In various places in his books, Mills constructs the various practices of Indians 
into one religion of horror. 
Another authority who represented Indian society was Abbé Dubois, who lived in India for 
more than 30 years and wrote the book Hindu Manners, Customs and Ceremonies, translated 
from French to English in 1816. Dubois, like Mills, does not mention Tantra as a category but 
categorizes Indian society as follows: ‘Brahmins are subdivided into seven sects . . . besides 
they are split into four classes’ (in Bauchamp 1968: 108). According to Dubois, the fourth class 
was that of an exoteric, sacrificial people who believed in witchcraft and sorcery (ibid: 108). 
However, there was no such thing as a fourth class functioning as sorcerers; rather these 
‘sorcerers’, who had traits similar to what were later called Tantrics, were from all strata of 
Indian society. Dubois wrote that they were the most feared and hated of all—nothing but 
charlatans who ‘profess to be thoroughly initiated in the occult sciences’ (ibid: 142). These 
sorcerers were allegedly from the Vaisnave and Saivite schools (who are within the Tantric 
lineages) and were singled out by Dubois as the most degraded actors in Indian society. 
Dubois’s study was by no means a true representation but rather a superficial reading of 
Hindu practices and divisions. His construction of these sorcerers is an example of colonial 
discursive practice about this group both within Indian society and within the colonial 
imagination. This practice of colonial imagination reaches far into the darkest fantasies. 
Alexander Dow calls this group of senasseys a sect of ‘mendichant philosophers commonly 
known by the name of Fakiers, which literally signifies poor people . . . these saints wear no 
clothes, are generally very robust, and convert the wives if the less holy art of mankind to 
their own use, upon their religious progress’ (in Marshall 1970: 117). Hence, according to the 
colonial imagination, these Indians represented everything that had gone wrong with Indian 
culture. 
Indian sexuality was not present in Mill’s book but played a significant role in Dubois’s work. 
Dubois wrote about a situation where he by accident saw the practices of a chakra circle: 
’both men and women, intoxicate themselves with rum, which was offered to Sakti, all 
drinking from the same cup in turns . . . [these] are acts of virtue by the fanatics. As usual, the 
meetings wind up with the most revolting orgies’ (in Marshall 1970: 287–288). This obsession 
with the immoral acts of Tantric sexuality and women-worship so explicitly practiced in 
Tantra became in the years to follow what would control the destiny of Tantric philosophy. 
The colonial obsession with Indian sexuality was a puzzle in a bigger obsession with sexuality 
that had been structured by the diversification of discourses on sexuality in the West. 
It is important to note the fact that authorities within the colonial discourse on Tantric 
practice had gained some knowledge of the various sects and their philosophies but had no 
interest in interpreting or understanding these (Tantric) rituals. On one hand, they had 
penetrated India to the fullest, physically penetrating and taking control over her. On the 
other hand, they found no need to penetrate the culture and no interest in understanding its 
practices. This lack of depth in the analysis of Indian culture is what symbolizes this episteme 
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of colonial imagination. Thus, the Indians were solely explored from the perspective of the 
colonial, rationalized, catholicized, Victorian understanding of religion, culture, and sexuality, 
justifying the notion of the grandeur of Christianity over the ‘stupidity of the Hindoo’.   
During the 1810s a new phenomenon was registered by the East India Company. It was a 
group of thieves called thugee. These thugs would become another log on the fire of the 
colonial imagination about Tantra. They would infiltrate groups of travellers, make friends 
with them, and as trust was gained strangle the travellers using a handkerchief, stealing 
whatever goods the travellers had brought with them. These thugs grew infamous among 
colonizers due to the writings of colonel William Sleeman, who served as a soldier in India 
and Nepal for more than 15 years. Sleeman grew interested in the phenomenon of the Thugs 
and started to do research on this phenomenon. In 1836 his report Ramaseeana; Or, a 
Vocabulary of the Peculiar Language Used by the Thugs, he accounts for 
the thugeevocabulary, practices, and religion and the number of thugs in India. He argues 
that the sect was working throughout India: ‘I believe that it prevailed more or less in every 
part’ (Sleeman 1836: 21). Thus, he constructs them as part of the ancient constitution of 
India: ‘All Thugs, throughout India, whether Hindoos or Mahomoduns, are admitted to be the 
most ancient’ (ibid: 11). He also argues that these thugs were supported by the local kings 
and villagers despite their cruel acts, which made it hard for the colonizers to eliminate them. 
These thugs were, according to Sleeman, associated with the worship of Kali (and Durga), 
who is associated with Tantrism by both Indians and Westerners. Sleeman writes on the 
worship of Kali, 
and yet there is not among them one who doubts the divine origin of the system of Thuggee—not 
one who doubts, that he and all who have followed the trade of murder with the prescribed rites 
and observances, were acting under the immediate orders and auspices of the Goddess Devee, 
Durga, Kalee or Bhawanee, as she is indifferently called, and consequently there is not one who feels 
the slightest remorse for the murders which he may, in the course of his vocation, have perpetrated 
or assisted in perpetrating. A Thug considers the persons murdered precisely in the light of victims 
offered up to the Goddess. (Sleeman 1836: 7). 
The linking of the thugs to the worship and service of Kali added fuel for the imaginations 
about the thugs and other Kali worshippers. Soon sinister fantasies about these two groups 
were created. A colonial mythology of the thugs emerged, in which Kali worship was linked 
with dark and sinister rituals, including the chakra circle and Kali-puja. As the tale of the Thugs 
became better known, it became a topic for many novels and poems in English literature. In 
1839 Philip Meadows Taylor wrote the novel Confessions of a Thug, narrating the story of a 
thug with whom Taylor was acquainted5. His book is fiction yet is based on his own 
experiences while he stayed in India. It became a best seller of its time and gained a canonical 
status in the United Kingdom, where even the queen would read it. 
In the book, the main character, Ameer Ali, is Muslim born but converts to the faith of 
Ma6 Kali through his initiation within the thugs. The thugs are constructed as slayers of their 
victims in the name of Kali as a sacrifice to their great goddess and a way of giving their soul 
to Ma. Many a page is dedicated to descriptive details on the killing of the victims. Despite 
the fact that the author’s voice seems to be objective, the book says a lot about the 
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degenerated state of the thugs, which probably gave the book more authority. However, the 
telling of the Thugs is based more on Sleeman’s report than on real-life experiences. The 
myth of the thugs and their Kali worship lasted for the next 120 years, and by that time the 
imaginative traits of the thugs were enlarged and had become even more amazing.  
According to colonial and popular literature the thieves were a nationwide phenomenon, a 
sect, that would later be associated with anticolonial resistance. What scared the colonizers 
so much was the (imagined) deceptive nature of the thugs and the idea that they could be 
anyone—nicely dressed, educated, from any part of social life. They would seem to be friends 
and in a moment turn and practice their horrible sacrifice of killing in the name of Kali. 
Whether the thugs were as organized as they were in the colonial imagination is unknown, 
but as there is little mentioned about these people in Indian literature, it is possible that they 
were outcasts who made a living as thieves rather than as an organized, nationwide sect of 
Kali-worshipping anticolonialists. There is, however, much evidence that many of them were 
Muslims and not Kali worshippers. 
The traits of Indian culture perceived as the most degraded were linked together in a union 
of imagined traits of thugs and fakirs, Sanyasins and sorcerers. This new technology of power, 
based on the colonial imagination wherein Kali-worship, killing, Kali ceremonies, degraded 
morality, sexual horror, imposters, and a deceiving nature were linked together, meant that 
when any of these traits were detected, all of the above ideas were added. Hence, if a cult 
consisted of Kali worshippers, all of the above traits were expected. 
During the first period of colonization, the Christianized discourse on sexuality as the subject 
of confessions had crept into Indian society through contact between the Englishmen and 
the colonized Indians. The English East India Company changed its strategy from one of purely 
profit to one of cultural control due to the British fear that control over the colony was fragile 
and insecure (Copland 2007: 642). According to Copland (2007) the colonial chief of 
administration changed the policies of colonialism, altering the fate of India. During the 
beginning of the nineteenth century, great changes were made to the colonial rule of India. 
It was decided that more sufficient control and final discharge of ‘despotism’ could be 
reached by creating a Western-educated bourgeois public sphere in the subcontinent, who 
could be the ‘middlemen’ between the colonial rule and the citizens of India. This bourgeois 
public sphere was to structure an Indian rationally designed system of government with all 
its institutions of courts, civil bureaucracy, fixed codes of Westernized law, and so on. The 
way to prepare the bourgeois of this new era of India was through education; thus a massive 
apparatus of educational programs was founded and ‘the company would no longer need 
force or the threat of force to keep the Indians down; they would police themselves’ (Coopland 
2007: 643). 
The educational programs proved to be more expensive than expected, which led to the need 
for the Company to turn to other sources. As the private sector had little interest in pumping 
money into the educational system, the authorities entered in partnership with the English, 
Scottish, and American Christian missionary societies. As a result, most schools and 
universities were administered by Christian missionaries, which Urban (2003, 2010) notes in 
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his books on Tantrism. During this time of expansion of the colonial educational system, there 
were indigenous schools; yet many Indians chose to enroll their children in Western 
missionary schools despite the fact that they did not want their children to be christened. 
There were many reasons why they submitted their children to Western education. One was 
that they probably did not think that their children would convert. Another was that by 
enrolling in Western institutions, the children would have a greater chance of gaining 
important jobs within the colonial administration. Lastly, the missionary educations often 
were free of cost. 
The fact that the educational system was based on an ideology of ‘salvation of the heathen 
Indians by converting them to Christianity’ meant that Indians were, like never before, 
exposed to the Enlightenment rationality and rejection of superstition and the Christian 
construct of sexuality as sin. This led to a forsaking of Indian practices that were not in 
accordance with the Victorianized, rationalized, deritualized Western mind-set, hereby 
excluding Tantric practice from the field of education and knowledge production. 
During the first episteme, Indian customs as a whole were constructed as degraded, often 
based on the Tantric practices. Tantra as a category has though not yet emerged. The writings 
of Dubois on Indian sexuality signalled a new interest in Indian sexuality within the colonial 
imagination. Sexuality was, by the colonizers, understood as a double-edged sword. On one 
side, it had to be talked about and studied through various differentiated discourses; yet on 
the other side, sexuality was looked upon as dangerous, sinful, and possibly the source by 
which one would be brought down to the natural, irrational state of man. It was a path that 
no rational man of enlightenment would openly say that he had undergone. Yet, despite the 
connotations of sin and natural and degraded man within the floating signifier of sexuality, 
the colonizers were both horrified and attracted to the sexuality of India. 
This sexuality could be found in Indian temple constructions of men and women indulging in 
sexual intercourse in various unimaginable positions or with animals, which were both erotic 
and sinister to the colonizers. This sexuality was explained to the colonizers by the English-
speaking Indians and was even seen on rare occasions, during ceremonies. It became a 
figment of the colonizers’ worst imaginations, and once they discovered it, they could not 
cease writing about, imagining, and constructing it. The horror of Indian sexuality had to be 
disseminated and confessed. These sexual practices became synonymous with Indian 
civilization, which was to the colonizers crude, immoral, irrational, disgusting, and 
degenerated. The phenomenon of the thugs was soon linked to constructions of the worst 
part of Indian culture, making it impossible for counter-discourse to gain authority within the 
colonial and the Indian discourse on normality and abnormality. The linking of various 
practices with each other meant that any counter-discourse that itself practiced any of these 
traits would be connected with all of the traits. Thus, the silencing of Tantra had begun. It 
was, though, by far the end of Tantric voicing. The colonial technology of education of the 
Indians meant that the bourgeois society, if not converted and then educated within a 
Westernized, rationalized, desexualized school system, would lead to a rejection of India’s 
own ‘black’ history, which Tantra was a part of. 
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Censoring Tantra: 1850–1915 
The hegemony of the Western mind-set had been disseminated and had gained authority 
amongst both elite and nonelite Indians through colonial and missionary educational 
institutions. These institutions imposed the idea that rational Westernized science was 
superior to Indian knowledge, leading to the result that many Indians would forsake their 
traditional systems of science and philosophy, as well as their ‘dark past’ of ‘irrational’ and 
‘superstitious’ philosophies and practices, as these were seen as contrary to reason. 
As the bourgeois society found prestige in enrolling youngsters into the Western educational 
system, the Christianized fear of the body left its blueprint on the Indian consciousness. The 
puritanical discourse could, however, only be as effective as it was because of an already 
existing ‘Christianized’ discourse within Brahmanical Hinduism, based on the Dharmasastras, 
primarily the Manusastra. Thus, the Indians were educated within the Western ethics of the 
body, which many would link to the Vedantism of Manu, thereby negotiating puritanism and 
Vedantism into the traditional system of philosophy. This meant that nonpuritan 
philosophies became less accepted, leading to a suppression of the radical nature of Tantra. 
Tantra would be linked to Vedantism instead of a non-Vedantic, pre-Aryan practice as a 
strategy of survival in a Europeanized India. An example of the inner antagonism within the 
Tantric system is found in the life of Sri Ramakrishna, one of the greatest holy men of his 
time. Born to a poor Brahmin family in 1836, Ramakrishna started having contact with the 
divine early in his life, leading to his renunciation of the worldly life and turn towards a 
religious life and preaching.  Most people know him as a philosopher of Vedanta and an 
advocate of religious universalism, but reading deeper into the discourse of Ramakrishna, 
one realizes that throughout his religious life he was a devotee of the goddess Kali, strictly 
following the doctrines of Tantra. Ramakrishna became an authority within the discourse on 
spiritual life and despite his universal claims and Vedantic philosophy. He was also one of the 
greatest voices of his time within the Tantric discourse. An Ashram was built around his 
practice, and he would function as guru and swami for his many disciples. Men from all over 
India would pilgrimage to stay at the Ashram Ramakrishna Math and learn from the guru. 
In the years after his death, his disciple would publish the stories of his life and lectures. These 
collections were sold in great numbers within and outside of India. They became 
representatives of what would become the New Tantrism of the modern age. These 
collections, translated into English, had undergone a process of censorship in which the 
Tantric life of Ramakrishna—the life that apparently had affected Ramakrishna the most—
had been excluded. With help from Jeffrey Kripal (1994) and his essay on Ramakrishna’s 
secret life ‘Kālī's Tongue and Ramakrishna: ‘Biting the Tongue’ of the Tantric Tradition’, in 
which he explores the various attempts to censor the Tantric tongue of Ramakrishna, I will 
show the epistemic silencing and censorship of Tantra. 
Kripal scrutinizes the ‘gospels’ of Ramakrishna’s life: Ram Chandra Datta’s Srisrirdmakrsna 
Paramaharhsadever Jivanavrttdnta (1935), which was never translated into English and the 
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most famous work written by Mahendranath Gupta, Srisrirdmakrsnakathdmrt (1944), 
translated by Swami Nikhilananda to The Gospel of Sri Ramakrishna(1974). The international 
public has never gained access to the Tantric life of Ramakrishna, as the only work which 
openly explains Ramarkrishna’s Tantric life has never been translated into English, leading to 
a wrongful understanding of Ramakrishna’s life and teachings within Western scholarship. 
Hence, many scholars writing on Indian history, philosophy, and Tantra have not known 
about the ‘secret’ life of Ramakrishna, leading to incorrect analysis of his life. By applying 
Kripal’s analysis of Datta’s work, it is possible to shed new light on the history of Tantra. 
Ramakrishna during his life followed various religious traditions; thus he was a knower of 
Islam, Christianity, Hinduism, and Tantrism. Yet, it was his Tantric practice that affected him 
most, and to the end of his life would follow the path of Tantra and his beloved Mother Kali. 
He was initiated by the female guru Bairava Brahmani, with whom he stayed from 1861 to 
1863. She accordingly initiated him into the practices of Vamamarga, and with her he realized 
that all is but one; to God there is no duality. God is the absence of duality. 
Many years later, when Ramakrishna had become famous for his teachings, he would inform 
his disciples of his own learning and teachings from his Tantric stage in life. He would do so 
apologetically on some occasions and with pride and happiness on others. He would tell his 
disciples about his Tantric sadhana, in which he had touched his tongue to flesh of the dead, 
half-cremated human bodies, and to clay from the ground filled with fee. He would tell how 
he had drunk out of a human skull and eaten fish and meat given by non-Hindus and people 
from the low caste. This lack of fear of what is commonly understood as impure is typically 
Tantric. He would tell the disciples about how he performed the worship of ‘living Shiva-
lingam’7 by worshipping his own penis until ‘a pearl came out’8(Kripal 1994: 162). He would 
explain the functioning of the universe by saying that ‘one day it was shown to me that Shiva 
and Shakti are everywhere. The love-making of Shiva and Shakti . . . in everything I saw their 
love-making’ (ibid: 163). 
All of these realizations led him to enter Samadhi (a Tantric version of enlightenment), which 
meant that to him, all was the same. He therefore ate the leftovers of the jackals, followed 
dogs around to share his bread with them, and washed his mouth out with muddy water 
(Kripal 1994: 168). There was no shame in these anecdotes from his Tantric life; yet he 
strongly claimed to be a Vedantic rather than a Tantrika, despite the fact that it was Kali and 
not Brahman who was the object of love and worship of Ramakrishna, as well as the ontology 
of Tantra, through which he interpreted the world. The confusion of Ramakrishna, which we 
see in his religious mixing, seems to be an expression of Ramakrishna’s own ambivalence 
towards Tantra. The practices of the Panchamakara disgusted Ramakrishna; the thought of 
sexual intercourse with women was both sinful as well as repulsive to him. The drinking of 
wine was often on his mind and in his words; yet he himself could not drink more than a 
single drop of wine9. Ramakrishna would often receive visions (typical of both Tantric and 
Vedantic practice) in which he would realize the ‘truth’ about how the world was 
constructed. In these visions, the female sex had a great role to play. In one of the anecdotes 
of his visions, he explains how the Kundalini rises in him until he gains samathi: 
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This is very secret talk (atiguhya katha)! I saw a boy of twenty-three exactly like me, going up the 
subtle channel, erotically playing with the vagina-shaped lotuses with his tongue! First the Anus, 
then the Phallus, then the Navel, the Four-petalled, the Six-petalled, the Ten-petalled—they were all 
drooping-now—they became aroused! When he got to the heart—I remember it well—after he 
made love to it with his tongue, the drooping Twelve-petalled lotus became aroused—and 
blossomed forth! After that, the Sixteen-petalled lotus in the throat and the Two-petalled lotus in 
the forehead [became aroused]. Finally, the Thousand-petalled lotus blossomed forth! Ever since 
then I have been in this state. (Kripal 1994: 170) 
Hence, the sexual plays a great role in the spiritual life of Ramakrishna. Yet, in all the ´ gospels´ 
(both the translated and the untranslated), that to Ramakrishna, the female body is 
‘disgusting’: ‘always analyse what you see. What is there in the body of a woman? Only such 
things as blood, flesh, fat, entrails and the like’ (Nikhilalananda 1944/1974: 40). Various times 
he cautions about the danger of ‘women and gold’, which brings the spiritually adept away 
from the path of devotion. This ‘fear’ of the female body and the inherent sexuality is 
throughout his life manifested as ascetism. Thus, it seems that sexuality was pushed into the 
spiritual and symbolical life of Ramakrishna, and no space was left in his physical life. Hence, 
all of his sexual and transgressive experiences were either experienced within visions or 
maddened states of Kali possessions. One starts to ponder if it was the fear of Western 
humanist sexuality and the principles of chastity of the same discourse that spoke with the 
tongue of Ramakrishna. The fear of sexuality is the same as that of Vedantism, which by this 
time had become the hegemonic tradition within Indian society based on its recognizable 
treats with Christianity. 
In another of Ramakrishna’s anecdotes, he tells his disciples about a specific vision in which 
he realized that all is but one: 
Suddenly from within [me] the personal soul came out and tasted all of these things as if it were a 
tongue of flame. It was as if a lolling tongue was tasting all these things! Feces, pee—it tasted 
everything! It was shown to me that all things are one—non-different! (Kripal 1994: 167) 
The linking between nondifference, pee, feces, and other ‘polluted’ substances (such as 
menstrual blood and sexual fluids, meat, fish, grain, and wine) is typical of the Tantric 
doctrine. Furthermore, only the Tantric Aghoris would use feces and pee as tools to gain 
enlightenment. Thus, as Kripal argues, ‘At this Tantric period in his life, his was a state of 
madness defined by an all-consuming passion to eat everything and anything without 
distinction, which included the goddess herself’ (ibid: 169). Yet, the tongue, which he 
describes above, is the tongue of Kali, rather than his own tongue, and despite his ant-idualist 
ontology, the Tantric life is linked to madness and possession rather than his own empirical 
experiences. Thus, there may have been a constant antagonism between his Tantric life and 
his Vedantic life—an antagonism that could only be dealt with by locating his Tantric life 
within his spiritual life and his Vedantic life within his physical life. 
Ramakrishna’s denial of his own Tantric roots is the very same denial of Tantra, which can be 
seen in the contemporary Western discourse on Tantra, with a focus on sexuality and reason. 
Here, the unreasonable such as sexuality and irrational actions (licking feces, pee, etc.) is 
constructed as degenerated and a falling down into a nature (ape-like) state, as explained in 
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the section ‘Colonial Western Assumptions on Science and Sexuality’. The denial of 
Ramakrishna’s Tantric life became more radical after his death. Within Tantric circles, there 
is a constant negotiation about what is truly Tantric, and what is ‘dangerous’, false, or bad 
Tantra. Ramakrishna dedicated his thoughts and talks to the construction of the ‘dangerous’ 
Tantrika. According to Ramakrishna, the bad Tantrika was one who practiced magic: 
people practice various Tantrik disciplines to acquire supernatural powers. How mean such people 
are! . . . One cannot get rid of maya10 as long as one exercises supernatural powers. And 
maya11 begets egotism. (Kripal 1994: 226) 
The possible deceitfulness about pretending to have gained magical powers was never at 
stake, as these powers were well known to most spiritual adepts. It was, rather, the 
intentions that came together with the attainment of magical powers that rendered the 
Tantrika bad or ‘dangerous’ according to Ramakrishna. By linking the sorcerer Tantrika to the 
concept of bad Tantrika, Ramakrishna also linked the practice of uncontrollable drinking and 
dancing with the concept of bad Tantrika (see Kripal 1994 and Nihilananda 1944/1974). He 
also disclaimed the overtly sexual Tantrikas, rendering these practices in the concept of the 
bad Tantrika. Thus, the more radical practices of Tantra were either integrated into the 
spiritual and symbolic realm or rejected as bad Tantra (rather than false Tantra) in the 
discourse of Ramakrishna. This serves as a record of what was constructed as dangerous 
Tantra within that era. 
Let us now try to see the life of Ramakrishna manifested as discursive practice. All that was 
Tantric had to be renamed, remodelled, and reconstructed into what Urban calls a 
deodorized Tantra. Tantra was reorganized into a Vedantic vocabulary. Sexual practice was 
eliminated from the mainstream construction of Tantra and pushed into the symbolical 
sphere of the life of the Tantric. Thus, the radical parts of Tantra went through a process of 
becoming a language of symbols, rather than a methodology of the body, or was constructed 
as dangerous through a linking of the radical with the concept of bad or false Tantra. Hence, 
Ramkrishna’s inner confusion and the antagonistic relationship between Tantric and 
Vedantic practice shows that by 1880, Tantra and Vedantism had become two antagonistic 
philosophies in the Indian, as well as the Tantric, mind. The hegemony of the Western 
humanist approach to body, sexuality, sin, and the dichotomy of rational/irrational had crept 
into the Indian mind. Chains of equivalence between Western humanism and Vedantism 
resulted in the linkage of radical Tantric practices to the bad version of man according to the 
Western Christianized understanding. The secret life of Ramakrishna, which he himself 
censured, is a typical practice of renegotiation of Tantra within this episteme—a discursive 
practice of deodorizing Tantra in a time of anti-Tantric discursive formation. 
After the death of Ramakrishna, his disciples took upon disseminating his teachings. All 
versions of Ramakrishna’s life, except Datta’s (whose scholarship, with the help of Kripal’s 
text, I have cited above), went through a process of censorship, in which the Tantric life of 
Ramakrishna was eradicated. The Tantric Ramakrishna became the Vedantic avatar. What 
had confused and led to internal antagonisms for Ramakrishna became a matter of covering 
up. The antagonism within the Tantric realm had been removed by a rejection of the Tantric 
in Tantra. Within these ‘gospels’, Tantra became a matter of philosophy rather than an 
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ontology of experimentalism. Swami Vivekananda, who had lived many years in the United 
States and had been educated in the wake of Western science, was the chief disciple of 
Ramakrishna. Vivekananda founded the great ashram, Ramakrishna Math, and became the 
most famous swami of his time. Vivekananda became the voice of Indian esoteric philosophy 
to the Indian, as well as the Western, public. In 1893, Swami Vivekananda began a tour of the 
West, teaching on the philosophy of the Vedanta by attending the Parliament of Religions 
held in Chicago. For three years he toured the United States and Europe, during which time 
he met many scientists and influenced their work, among them Nikola Tesla, who specialized 
in the field of electricity. Tesla based his theories of matter on the theories of cosmology and 
its inherent core definitions of matter on Tantrism and Vedantism12. 
Like the other disciples of Ramakrishna, Vivekananda had censored the teachings of 
Ramakrishna. It seems as if Vivekananda was embarrassed by the Tantric in Ramakrishna’s 
teachings and felt ambivalent about the Tantras. In The Complete Works of Swami 
Vivekananda (1947/1972), his essay ‘The Vedanta in All Its Phases’ explores the Tantric 
practice of Vamachara: 
Give up this filthy Vâmâchâra that is killing your country. You have not seen the other parts of India. 
When I see how much the Vamachara has entered our society, I find it a most disgraceful place with 
all its boast of culture. These Vamachara sects are honeycombing our society in Bengal. Those who 
come out in the daytime and preach most loudly about Âchâra, it is they who carry on the horrible 
debauchery at night and are backed by the most dreadful books. They are ordered by the books to 
do these things. You who are of Bengal know it. The Bengali Shastras are the Vamachara Tantras. 
They are published by the cart-load, and you poison the minds of your children with them instead of 
teaching them your Shrutis. (in Budhananda 1847: 340) 
Despite the rejection of the Vamachara and the Vamachara Tantras, Vivekananda did not 
abandon the ontology of Tantra. Instead, he labelled the Tantric epistemology as Vedantic 
by nature: 
The Tantras are not so bad as people are inclined to think. There are many high and sublime 
Vedantic thoughts in them. In fact, the Brâhmana portions of the Vedas were modified a little and 
incorporated into the body of the Tantras. All the forms of our worship and the ceremonials of the 
present day, comprising the Karma Kanda, are observed in accordance with the Tantras. (in 
Budhananda 1847: 458) 
Vivekananda pacifies Tantra by remodelling it into the Vedantic tradition. It seems to be a 
practice of forgetfulness, such that the Tantric in Ramakrishna, as well as in Tantra itself, was 
forgotten by Vivekananda. Thus, what was not in accordance with the Vedanta was either 
censored or rejected. Hence, the Tantra of Vivekananda is no longer dangerous or disgusting 
by nature but is instead part of the canon of Vedantism. This leads to an even greater 
distinction between what has become the practice of the left (Vama) and the right (Diksya) 
hands. All left-hand practice has become unethical and is against the Vedantic religion, 
dangerous by nature and opposed to all that is Vedantic. Bridging the two becomes 
impossible, as the cleft between them has become discursively broadened. 
The epistemology of Vivekananda is still very much Tantric, however. To Vivekananda the 
power of the feminine energy is still what structures the movement of the universe, as 
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evident in a conversation between Sivananda and a disciple in which the disciple asks 
Vivekananda about the practice of Vamachara and the worship of women: 
I denounced only the present corrupted form of Vamachara of the Tantras. I did not denounce the 
Mother—worship of the Tantras, or even the real Vamachara. The purport of the Tantras is to 
worship women in a spirit of Divinity. During the downfall of Buddhism, the Vamachara became 
very much corrupted, and that corrupted form obtains to the present day. Even now the Tantra 
literature of India is influenced by those ideas. I denounced only these corrupt and horrible 
practices—which I do even now. I never objected to the worship of women who are the living 
embodiment of Divine Mother, whose external manifestations, appealing to the senses have 
maddened men, but whose internal manifestations, such as knowledge, devotion, discrimination 
and dispassion make man omniscient, of unfailing purpose, and a knower of Brahman. ‘[(Sanskrit)]-- 
she, when pleased, becomes propitious and the cause of the freedom of man’ (Chandi, I. 57). 
Without propitiating the Mother by worship and obeisance, not even Brahma and Vishnu have the 
power to elude Her grasp and attain to freedom. (in Budhananda 1947/1974: 215–216) 
Hence, Vivekananda never rejected the core of Tantra, only its methodology. The core 
ontology of Vivekananda’s teachings were certainly Tantric. One can only wonder what he 
meant by ‘the realVamachara’—the practice that he himself argues that he never rejected. 
It seems that Tantra, despite censorship, still lives up to its codex of secrecy, as if there were 
practices that were only known by the few initiated. As Tantra slowly becomes globalized, 
this secret becomes even more important to keep secret, as we shall see in fifth part of this 
analysis. 
As Vivekananda constructed his teachings as Vedantic, the Tantric in his theoretical body 
went through censorship so that only the knowers of Tantra would be able to see the Tantric 
nature of his teachings. As mentioned earlier in this analysis, this technique of resistance was 
a technique of survival in an anti-Tantric era. Only by rejecting what the English—and with 
time the Vedantic society as well—saw as dehumanized and disgusting would it be possible 
to lift up the Tantric philosophy from its disregarded position in society. Thus, Tantra was no 
longer disgusting; it had ceased to exist in the public mind. How could it be disgusting, then? 
Despite this erasing of Tantra on the map of religion and philosophy, it was indeed alive as 
the epistemology of the Ramakrishna Math lineage. 
In the wake of this shift from Tantra for the people into a scholastic tradition of censorship, 
there was also a shift in the Western discourse on Tantra. Through the construction of Tantra 
as the most degraded practices of Indian society, Tantra underwent a change in the Western 
imagination into a system of philosophy, which is clearly seen in the writings of John 
Woodroffe (alias Arthur Avalon)13, who for many Westerners is synonymous with Tantra. 
Woodroffe was an advocate of the Calcutta High Court in 1889 and was in 1902 named chief 
justice. He was a successful lawyer and respected by his fellow Englishmen and Indians. He 
was also the first Westerner to write from an insider perspective on Tantra. He only gained 
success as an insider Orientalist, writing on Tantra from a Tantric perspective due to his 
authority as a reasonable lawyer and judge. Before his writings, Tantra had been linked with 
the vile and savage Indian sorcerers (or thugs) who, through their Tantric practices, were 
associated with the inherent qualities of the ‘fallen man’. Yet, by 1915, this was still a 
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common outlook on Tantrism, which is clearly seen in the writings of the missionary J. N. 
Farquhar, who wrote on the Tantras, 
These books are probably the worst that Hinduism has produced, for they consist in the main of 
grossly superstitious rites, charms and diagrams, and meaningless syllables said to be instinct with 
supernatural power. (Farquhar 1915: 145) 
Woodroffe responds to this Orientalist construction of Tantra in the preface of Principles of 
Tantra (1914/1969), where he writes in answer to Orientalists Horace Hayman Wilson 
(1862)14 and W. Ward (1818)15, as well as the Christian English anti-Tantric public as a whole. 
According to Woodroffe, Orientalist scholars appeared 
to have thought that the chief and practically sole subjects of the Tantra were sensual rites and 
black magic. It does not seem to have appeared to either him or them that, apart from its manifold 
secular contents, the Sastra is the repository of a high philosophical doctrine, and of the means 
whereby it truth may through bodily physical and spiritual development be realized. (Avalon 
1914/1969: 3) 
Hence, Woodroffe would come to be the new negotiator of the content of Tantra. In his own 
words, he represented Tantra in ‘An accurate statement of the facts’ (Avalon 1914/1969: 1) 
and in a ‘defense of the Tantra’ (ibid: 30). Thus, there was certainly lots of prejudice to defend 
Tantra against. These ‘accurate’ statements of Tantra were a reconstruction of Tantra as a 
‘Deep philosophical doctrine’ (ibid: 9), which is for all ‘whatever be race, caste, or sex’ (ibid: 
10). The idea that Tantra is anticaste and claims equality for men and women structures 
Tantra on a higher position of development than the common Hindu traditions. Hence, 
Tantra is linked to some of the greatest prides of the West—philosophy, universalism 
(equality), and rationalism (as opposed to irrational Hinduism)—thereby justifying the 
principles of Tantra. Woodroffe’s writings demonstrate a technique of turning the 
‘dangerous’ into the best-known concept to Westerners: the rational.  
With this new authority, Tantra was now to some degree linked to the rational Western 
writings of a high-court lawyer and judge. Woodroffe reformed Tantra. In line with his fellow 
Indian predecessors in this episteme, his discursive practice was one of censoring Tantra, of 
reconstructing Tantra for an audience (English, Vedantic, and Hindu) that had nothing but 
disrespect for magic, ritualism, and what was deemed irrational behaviour, such as the use 
of impure substances, ritualistic sex, and goddess worship. He often stressed that the 
Vamachara and Panchamakara were not typical Tantric practices and, if practiced, were only 
‘but one of its particular methods or divisions of worshippers’ (Avalon 1914/1969: 42). It 
seems that the division of worshippers who practiced these had nothing to do with the 
Avalonic Tantra. 
The cleaning up of Tantra within the Avalonic Tantra is most clearly presented in Woodroffe’s 
appraisal of the Mahanirvana Tantra, which he published in a translated version as The Great 
Liberation: Translation and Commentary (1913/1953). Woodroffe claims the Mahanirvana 
Tantra is the most important Tantra of them all. It is important to note that the Mahanirvana 
Tantra is a Tantra of puritan standards with little in common with traditional Tantras. It is 
stated various times ‘that in the Kali Yuga, men become subjects to women and slaves of lust’ 
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(Avalon 1914/1969: 75). This fear of female sexuality—a sexuality that is normally praised in 
the Tantras—is in line with the zeitgeist of the Western mind. Hence, it is easily digestible by 
a Western audience, as it is not too far from the already-existing construction of women. 
Whether Woodroffe claimed this Tantra to be the most enlightened of all as a strategy of 
mainstreaming Tantra to an anti-Tantric public, or whether the inherent rejection of female 
sexuality was cherished by Woodroffe himself, is unknown. Yet, the result remains the same: 
Tantra was mainstreamed to the Western zeitgeist also became the Indian zeitgeist by 
locating Western puritanism within an already--existing puritanism within the Vedantic 
body—or so it seems to the uninitiated reader. 
Despite the overall puritanical nature of the discourse in the Mahanirvana Tantra, it is often 
stated that the practice for the Kali Yuga is the Kula practice. The previous section shows that 
the Kula way is the way of Vamamarga, which includes the five Ms. It is even stated within 
the Kulanarva Tantra that ‘The worship of Shakti without these five elements is but the 
practice of evil magic’ (ibid: 89). Hence, the text claims that the Kula path, with its practices 
of the 5 Ms, is the only path working in the Kali Yuga. Yet. However, it condemns excessive 
and wrongful wine-drinking, wrongful eating and sexual error, killing of animals (animal 
sacrifice), eating of human flesh—all practices common within the Kula traditions. This may 
be the result of hiding the truth, which is common to the Tantric methodology, such that only 
the initiated understands the real meaning of the Tantra. 
Thus, in a discursive formation of disgust over Tantra, the only strategy of resistance was 
mainstreaming Tantra and turning Tantra into the finest of philosophies, equal to those of 
the West. This marked a process of pacifying Tantra. Hence, in this new discursive practice of 
scholarly forgetfulness, Tantra was justified by both Vivekananda and Woodroffe by 
denouncing the Tantric in Tantra, by claiming Tantra a Vedantic practice and by disclaiming 
any relationship between the physical practices of Panchamakara and the philosophical 
doctrines of this incipient New Age Tantra.  
Woodroffe himself was a practitioner of Tantra, and it is stated that he and his wife were 
initiated into the Shakti path and were part of a Tantra circle formed around Siva Chandra 
Vidyanarva Bhattacarya (Taylor 2002; Urban 2002). Thus, it seems that there was to 
Woodroffe the Tantra that he disseminated and the Tantra that he practiced. In line with 
Vivekananda, it seems that there was a Tantra for the public that had undergone censorship, 
was whitewashed and neatened, was converted into Vedantism, and placed in line with the 
zeitgeist of scientism, puritanism, and rationality. Then there was the Tantra for the initiated, 
in which the 5 Ms have importance and are not understood as immoral acts. 
Despite these new technologies of resistance, the dichotomy between rituals for the 
uninitiated and initiated is as old as Tantra itself. The Kapalikas of the eighth century C.E. 
used the same tactics of secrecy—though with different technologies. Whereas the Kapalikas 
would use the tactics of locating themselves outside of society through acts of craziness, the 
Tantrics of this era used the opposite tactics of mainstreaming into society. Their silence 
about the ‘true nature’ of Tantra, however, was the same. Usually kept out of sight, the 
‘truth’ of Tantra was occasionally revealed through discourse with a disciple, as in the case 
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of Vivekananda, or through a publication in which the 5 Ms were honoured. The radical 
practices were not completely eliminated when making the practices of Tantra digestible to 
the mainstream public. However, they became harder to find. 
  
Sweetening Tantra and Mother Kali Comes to the Rescue: 1915–1955 
The episteme of the ‘Sweetening Tantra’ period involved India aggressively fighting and 
writing back to the English colonization of India. India was never a passive partner in the 
colonial era, as it was in constant negotiation with the colonizers on how the colonial 
experience was former and experienced. Specific to this episteme is the emergence of Indian 
literature against the colonial experience and of the nationalist movement, which led to the 
decolonization of India. We must, therefore, look at how Tantra was constructed in the age 
of resistance. 
English education and cultural exportation to Indian culture led to an Indian Victorianism. 
This Victorianism was based on the multiplication of discourses on sex on the one hand and 
the construction of sexuality as sin on the other, as noted in ‘Colonial Western Assumptions 
on Science and Sexuality’. The discourse of humankind as a subject of reason, which was 
inherent to the Western discourse on man, had for long proved Tantra to be a symbol of 
degenerated culture based on all, which was bad in the eyes of man: religious, irrational, 
traditional, ritualistic, nonscientific, and against the rights of the individual due to its practice 
of sacrifice and sexuality. Due to the discourse of the West, Tantra was by this stage both a 
symbol of what had gone wrong in India and an embarrassment to most Indians. As shown 
in the previous section, the understanding of sexuality as sin and irrational in the era of 
Victorianism and late humanism could easily be linked to Vedantic ascetism, which led to the 
hegemonization of Vedantism over Tantrism. A new technology of power emerged, led by 
similar discursive practices on sex in both Vedantism and Christianity/modernity. Hence, it 
was easy to link Tantrism to the construct of sin and irrational black magic. In the age of 
Sweetening Tantra, there was a new tendency in Tantrism to write back at Vedantism and at 
the empire. This writing back at the empire was linked to the nationalist movement, as well 
as to the new actors of Tantrism. 
The construction of Kali changed during this episteme, shifting away from a conception as 
the goddess of fear and embarrassment to many Indians. During colonial resistance, the 
goddess Kali was constructed synonymously with Mother India. Kali became a representation 
of the fierce powers of India and her habitants. The Great Warrior Goddess Kali was 
constructed as slaying demons (or foreign rulers), furious and emotional, drinking blood from 
skulls, and retaining balance in this and the other world—all of which was linked to the power 
of India. The linking of Kali to anticolonial resistance was based on the writings of Swami 
Vivekananda and Sister Nirvedita and first used by Sri Aurobindo. Vivekananda’s translation 
of the famous poem ‘Hail to the Mother’, written by Bankim Chandra Chatterji in his Tantra-
based novel Anandamath(1882), became a great weapon of nationalism, as well as the 
signifier of nationalist Tantric representations: 
Bow to thee, Mother richly-watered, richly-fruited 
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cool with the winds of the south dark with the crops of the harvests the Mother. 
Her nights rejoicing in the glory of the moonlight 
her lands clothed beautifully with her trees in flowering bloom 
sweet of laughter, sweet of speech 
the Mother, giver of boons, giver of bliss. 
Terrible with the clamorous shout of seventy-million throats and the sharpness of swords raised in twice 
seventy-million hands who sayeth to thee, Mother, that thou art weak? 
Holder of multitudinous strength, I bow to her who saves 
to her who drives from her the armies of her foemen 
the Mother. 
Thou art knowledge, thou art conduct, thou art heart, thou art soul, 
for thou art the life in our body. 
In the arm thou art might, O Mother, in the heart, O Mother, thou art love and faith, 
it is thy image we raise in every temple; 
For thou art Durga holding her ten weapons of war 
Kamala at play in the lotuses and speech, the goddess, giver of all lore, to thee I bow. 
I bow to thee, goddess of wealth 
pure and peerless 
richly-watered, richly-fruited 
the Mother. 
I bow to thee Mother, dark-hued candid 
sweetly smiling, jewelled and adorned. 
the holder of wealth, the lady of plenty. 
the Mother16. 
  
By linking this poem (which probably was intended for anti-Muslim nationalism and which 
would later become the national song of India) with nationalism, it was possible to use the 
Tantric goddesses and doctrine for anticolonial resistance. Kali, the Great Mother of Tantra, 
was now equated with Mother India, for whom all should fight to release her from her 
oppressors. One of the main voices within the Tantric nationalist discourse was Sri Aurobindo 
who was one of the strongest voices within the nationalist movement. Aurobindo used 
Tantric discourse as a tool of power to reject colonial rule. In 1905 he wrote a pamphlet that 
became one of the most influential works within the nationalist movement, linking India as 
the sacred land:  
The Message of the Mother 
When, therefore, you ask who is Bhawani the Mother, She herself answers you, ‘I am the Infinite 
Energy which streams forth from the Eternal in the world and the Eternal in yourselves. I am the 
Mother of the Universe, the Mother of the Worlds, and for you who are children of the Sacred Land, 
Aryabhumi, made of her clay and reared by her sun and winds, I am Bhawani Bharati, Mother of 
India. (Aurobindo 190517) 
By linking India to Bhawani, the warrior form of Sakti from whom Kali came, India becomes 
the land of the furious and wild Mother, thereby legitimizing aspects of Tantra, which had 
been shunned for more than 100 years. Later, Aurobindo again used the Tantric notion of 
Kali as India and the active energy of God. In one of his many writings in Banda Mataram, 
Aurobindo writes about nationalism that: 
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The obvious course is to recognise that politics is religion and infuse it with the spirit of religion; for 
that is the true patriotism which sees God as the Mother in our country, God as śakti  in the mass of 
our countrymen, and religiously devotes itself to their service and their liberation from present 
sufferings and servitude. (Aurobindo 1907: 235) 
There is a clear link between Tantric spiritualism and nationalism in Aurobindo’s works, which 
is clearly seen when he writes: ‘Nationalism is, after all, primarily an emotion of the heart 
and a spiritual attitude and only secondarily an intellectual conviction’ (Aurobindo 1907: 
273)18. 
Linking nationalism with spirituality and rejecting intellectualism is in line with Tantric 
doctrine, which, as I showed earlier, is a project of practically realizing God rather than 
intellectualizing God. Hence, Aurobindo is drawing on Tantric epistemology in his 
construction of nationalism as equated with spirituality. He furthermore takes the concepts 
and terminology of Tantrism into use when he links India with the Mother (Kali) and the 
citizens with Sakti energy. 
During the nationalist struggle, the most feared features of Sakti were taken into use. All that 
the colonizers had represented as ‘dangerous’ and ‘disgusting’ was now reclaimed and 
remodelled into nationalist discourse. Tantra was linked with power, as it was during 
medieval India. Tantra, with its warrior goddess, is a place from where power emerges, which 
is used for the good of the Tantric practitioner, be he the king or a nationalist. Thus, Mother 
Kali comes to the rescue for anyone who fights for the land of Kali. Hence, there was a revival 
of Tantrism during the nationalist epoch of India. One must be aware, though, that the 
nationalist movement never engaged fully in the Tantric philosophy, practice, or lifestyle; 
rather it renegotiated the content of Tantra into a modern nationalist product. 
Within the Bhavani Mandir, we see how the secrecy of Tantra is renegotiated into a 
nationalist practice. Aurobindo wrote on the nationalists that ‘The work and rules of the new 
Order of Sannyasis will be somewhat as follows’ (ibid: 350). Hence, nationalism was now 
linked with the life of the Tantric Sanyasins. The nationalists, now constructed as Sanyasins 
of Kali, engaged in secret initiations, strictly observed purity of mind and body, and engaged 
in meetings at the Temple of Bhawani, where they prepared for anticolonial revolts. The 
linking of Kali and Tantra with nationalism resulted in a strengthening of Tantra as a practice 
of bloodthirst and murder in the colonial imagination. If Tantra had been dangerous to the 
Englishmen before, it was nothing compared to the fear and hatred of Tantra in the time of 
anticolonial and Indian nationalist movements. It was, however, not only in the colonial 
imagination that Tantra gained its furious and bloodthirsty reputation. In the Indian 
imagination, Kali—the goddess of Tantra—gained her fierce position during the medieval 
period. She became as strong and violent as she had not been for 1,100 years. 
By 1908, Aurobindo had been imprisoned. However, this did not stop him from writing. 
During his stay in prison, he wrote various nationalist statements, theorized over Indian 
religion and philosophy, and wrote various poems. By the end of his stay in prison, he had 
left his nationalist discourse and now lived out the life of the spiritual Sanyasin. When he was 
finally released, he moved to the state French Pondicherry, where he lived in silent 
49 
 
meditation with his fellow spiritual collaborator the Mother (Mirra Alfassa)19. Slowly he 
became famous, no longer as a great nationalist rebel but as a true spiritual adept. Soon 
people pilgrimaged to hear the words of Aurobindo. Later in this analysis, I will explore his 
new construction of Tantra.  
With renewed acceptance of Kali and the modern revivalism of Tantra in the Indian 
imagination, new actors came to participate in the discourse on Tantra. One of these actors 
was Swami Sivananda, who had little to do with the nationalist movement. Despite the 
different positions of Aurobindo and Sivananda, they both took part in a reversal of the 
power structures between India and the West. They were the first to start a process of 
globalizing yoga and were both authorities in the discourse on Tantra. Thus, they were both 
important to the history of the Tantric philosophy. Swami Sivananda was born only a couple 
of years after Swami Sri Aurobindo Ghose and had vis-à-vis Aurobindo travelled across India 
and to many countries of the world. Sivananda lived most of his adult life as a Sanyasin. He 
was the guru of Swami Satyananda, the founder of the School of Yoga, and as important to 
Satyananda as Ramakrishna was to Vivekananda. The lineage of Sivananda yoga has become 
one of the hegemonic voices within the discourse on Tantra; hence it is of importance to 
understand Sivananda’s construction of Tantra. 
In his book Tantra Yoga, Nada Yoga and Kriya Yoga, Sivananda constructs his ‘truth’ about 
Tantra yoga. Sivananda establishes Tantra as a philosophical body that is as old as the Vedas. 
By linking Tantra with the Vedas, he links Tantra with the Brahmanical and Vedantic 
hegemony within Indian society, thereby legitimating Tantra within Indian society. He writes 
that ‘Tantra is an integral part of Hinduism’ (Sivananda 1955: 4). Throughout his book, he 
represents Tantra as a Vedantic tradition, thereby constructing a space for Tantra within the 
hegemonic, well-accepted Vedantic philosophy. He furthermore constructs the Tantras as 
books of wisdom, drawing on former discursive practices within the pro-Tantric discourse on 
Tantra. According to Sivananda, Tantra explains in great detail the knowledge concerning 
‘truth’; hence it saves its adepts (Sivananda 1955: 4). 
In his construct of Tantra, Sivananda draws on traditional Sakti philosophy, proclaiming that 
Tantra in its pure and good form is Saktism, thereby excluding Saivism, Vaisnaism, and other 
types of Tantrism from his definition of Tantra. His philosophy of Tantra is linked to traditional 
Saktism, wherein the active aspect of God’s power is the energy of Sakti. To him, Sakti is 
symbolized as Durga, Kali, Chandi, Chandimundi, Tripurasundari, and Rajarajeswari (all 
different aspects of Mahakali), and experienced knowledge of Sakti leads to salvation. Thus, 
he follows the nondualist doctrine of Tantra. 
Interestingly, Sivananda links the science of Tantrism with modern science, articulating that 
‘Scientists say now that everything is energy only and that energy is the physical ultimate of 
all forms of matter. The followers of the Sakta school of philosophy have said that long ago’ 
(Sivananda 1955: 13). By linking Sakta Tantrism with modern science and exclaiming that the 
new scientific knowledge of the Western is old knowledge compared to the Indian Sakti’s, he 
constructs Tantric science as superior to Western science, again representing 
Saktism/Tantrism as an acceptable and noble science. 
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As mentioned earlier, Sivananda constructs only Saktism as superior Tantrism. All other 
Tantrisms are excluded from his definition; thus they may be dangerous according to this 
construction. Within the doctrine of Saktism, Sivananda constructs hegemony between the 
Daksya and Vama paths. According to Sivananda, Vamamarga is practiced by ‘ignorant, 
unenlightened and unqualified persons’ (ibid:4). Here it is of importance to note that the 
practices of Panchamakara are used as the basis of his condemnation of Vamamarga. He 
writes on Panchamakara, ‘An example of the perverted expression of the truth, a travesty of 
the original practices, is the theory of the five Makaras—Madya or wine, mamsa or fish, 
mudra or symbolical acts and maithuna or coitus’ (ibid: 4). It is also interesting to note that 
Sivananda exclaims that it is the Mahanirvana and the Kulanarva Tantras that are the greatest 
Tantras, which I have shown are representations of sweetened Tantra. 
The technology of power, which lies in this construction of Vamamarga, is clear. As all Tantric 
practice is based on the assumption that it leads to enlightenment, the greatest technology 
of control over other Tantric practices is banning them from enlightenment. Hence, by doing 
so, opponents of Tantra cease to have any value or power in the eyes of the public. They 
become mere sorcerers, indulging in immoral acts excluded from the Aryan practice and 
representing the ‘lower’ traditions of pre-Vedic tribalism. 
We must remember that Sivananda did not write to an Indian audience exclusively. He was 
one out of many major voices within the discursive formation of Tantra in the episteme of 
sweetening Tantra who talked back to a Western audience. Hence, the Tantra that Sivananda 
represents is a negotiation of Tantra in relation to mainstream Indian religious and 
philosophical practice, Western universalism, scientism, and an attempt to include Tantra in 
the Western Victorian discourse on sexuality. 
The late writings of Aurobindo show many similarities with Sivananda. During these later 
writings, Aurobindo was still, vis-à-vis Sivananda, engaged in Mother/Sakti worship, and his 
notion of Sakti as power and energy had not changed since his nationalist years. Whereas the 
perspective of tapping into the energy of the Mother was before related to gaining power 
for nationalism, it was now used for becoming enlightened: 
To practise Yoga implies the will to overcome all attachments and turn to the Divine alone. The 
principal thing in the Yoga is to trust in the Divine Grace at every step, to direct the thought 
continually to the Divine and to offer oneself till the being opens and the Mother's force can be felt 
working in the ādhāra. (Aurobindo 1937: 122) 
He constructs Tantric philosophy as one of the greatest attempts to embrace God: ‘The 
Tantra’s contain the highest spiritual and philosophical truths’ (Pandit 1972: 8). Yet, he rejects 
the Tantric system during these years. Whether this was because he was scared of being 
associated with the Tantra of the nationalists, which he was fully engaged with in his younger 
years, or due to a change of philosophy is unknown. In the book Sri Aurobindo in the Tantra, 
which was compiled by Pandit after the death of Aurobindo, Aurobindo writes that 
‘Nevertheless, in its Origin, that Tantra was a great and puissant system founded upon ideas 
which were at least partially true’ (Pandit 1972: 1). Vis-à-vis Sivananda, Aurobindo constructs 
tantric practices as degenerated: 
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Tantric yoga largely lost its principles in its machinery and became a thing of formulae and occult 
mechanism still powerful when rightly used but fallen from the clarity of their original intention 
(Pandit 1972: 1) 
Aurobindo, though, takes this idea even further, excluding all forms of modern Tantra from 
the path of enlightenment. He argues about Tantra that ‘Even in its twofold division into 
daksina and vama . . . there was in the end obscuration of principles, a deformation of symbols 
and a fall’ (ibid: 1). Hence, to Aurobindo, Tantra is linked to the wrong deeds of the killings 
of the nationalist movement, which he himself has turned away from. The same technology 
of power is taken into use here as in Sivananda’s exclusion of Vamamarga practice. Hence, 
exclusion of a tradition from enlightenment excludes it from the canon of philosophy. Despite 
the construction of both Daksina and Vama as degraded, Aurobindo constructs the 
Vamamarga as the most degraded path of the Tantras. He writes that the Vamamarga: 
‘Seemed to make a method of self-indulgence, a method of unrestrained social immorality’ 
(Pandit 1972: 1). 
Within the construction of Tantra, Vamamarga no longer has a place within the production 
of knowledge. Vamamarga is pushed to the margin of power, left to be practiced by the 
immoral practitioners of black magic. Thus, during the episteme of sweetening Tantra, we 
see a reinvention of Tantra, which on one side assures Tantra a place in Modern India and on 
the other withdraws it from its original practice. During this epoch, Mother Kali becomes the 
symbol of India, and the worship of Kali is by no means abandoned. Kali is during this stage 
constructed as the wild and fearsome, the protector of her people, the land of India, and the 
warrior who with help of the nationalists will free India. However, Kali is also sweetened: she 
becomes the loving Mother Shakti of the spiritual adept, the one who leads from darkness 
to light, and the one through whom divinity can be found. The image of Kali as the sensual 
mother, as the Sakti in all woman to be worshipped in the chakra circle, is rejected. 
As a result, Vamamarga came to represent the marginal position of Tantra, the ‘dangerous’ 
Tantra. No longer did it have a privileged position; it had no power over knowledge 
production. It was excluded from mainstream society and was no longer in a position of 
power. The exclusion of Vamamarga from the Tantric realm was only possible due to the 
already-changed discourse on Tantra, which we saw in the last part of the analysis. Hence, 
had writers such as Woodroffe and Vivekananda not already deodorized Tantra, the 
nationalist movement might very well have reintroduced the earlier Tantric practices into 
Indian society, bringing the discursive practice of Tantra into a very different position than 
what it is today. The nationalist movement, however, never accepted the epistemology of 
Tantra. Rather, the terminology and inherent nature of Mother Kali— Mother India—was 
accepted by the nationalists. Tantra as a method of enlightenment had been silenced. The 
left-hand practices had completely lost power among the Indian public and had become as 
powerless as ever, leaving only few to respect and search for advice from the Tantrikas. Thus, 
the technique of resistance had been mimicry of subversion and mastery of blending in. 
These changes in the postcolonial, postmodern episteme, were also the beginning of a 
proliferation of discursive practices on Tantra after 200 years of homogenizing discourses on 
Tantra. 
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Tantra Writes Back: Colonizing the West and the Multiplication of Discourse: 1955–2010 
By 1950 India had gained its liberation and had become a nation of its own. Western 
societies, however, did not address Indians as equal. This is seen in Western Indian politics 
and in the Western construction of Indian science. According to Western philosophers, Indian 
science and philosophy were not science at all, as seen in a report governing the Third East-
West Philosophers’ Conference in 1960. It is clear that despite the Asian defence of integral 
philosophy, it was not accepted into the canon of philosophy, as seen in the American reply 
to this defence: ‘the method of natural science is the precondition of all knowledge, including 
philosophical knowledge, and that, consequently, the Asians has no philosophy in this sense 
of the term’ (Rintelen 1960: 211). 
Yet, for the first time in history, there was an accepted space for counter-discourse amongst 
both the Indian and Western voices on philosophy. Thus, the power relations of the past are 
on the verge of changing. This new space for counter-discourse was depicted most clearly in 
the closing remarks of the author of the essay, who writes, 
the main concern of the Asian philosophers is ‘being good’ . . . [as opposed to] European thought, 
[which] is in the deepest sense dualistic centered around the individual. The European has to his own 
damage divorced his spirit from the world of sense. (Rintelen 1960: 226) 
It is within this new space for counter-discourse that we see the new discursive practice on 
Tantra within this episteme. As the last episteme was a process of sweetening Tantra into an 
acceptable practice that was digestible for both Westerners and Indians alike, this episteme 
started with negotiating Tantra into a digestible philosophy for a Western and Westernized 
public. Yet, this soon changed. In this age, Tantra wrote back to its oppressors—be they the 
Indian Vedantics or the Western imperial powers. It became the age of globalizing Tantra. 
But, foremost, it became the age of a proliferation of discourses on Tantra. 
As for the Western discourse on Tantra at the beginning of this episteme, it was based on the 
pillars of Orientalist constructions of Indian irrationality, Tantric immorality, and sexuality, 
making it impossible to see that Tantra could be more than what the Western audience might 
think. An example of these constructions is the canonical fiction written by the well-known 
author John Master, who in 1952 wrote the novel The Deceivers20, which is about the Tantric 
sect of thugs in colonial India more than 100 years earlier. This old construction, based on 
pure colonial imagination about the cult of the thugs, draws on the earlier images of the Kali-
worshipping thugs and the fiction is overloaded with the violent acts of the Kali worshipping. 
Thugs again rose to the centre of the colonial imagination. Many a page is dedicated to these 
horrible acts of this cult: 
De lagde hver krop over bjælken og knuste leddene med køllen, da det var gjort, trak de ligene til 
side, tog en af de tunge bambusstænger, løftede den I fællesskab of drev den atter g atter gene den 
dødes mave21. (Masters/Lund 1952/1972: 158) 
Kali, the goddess of Tantra, is here constructed as the goddess of Death and Destruction, a 
goddess so fierce that even the ‘Mohammedans’ bow to her: ‘og Yasmin selv, der var 
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muhamedanere til at bøje sig og bede til hinduernes ødelæggelses-gudinde22’ (Masters/Lund 
1952/1972: 151). ‘Hvem kendte tankerne hos ødelæggelses gudinde23’ (ibid: 159). ‘Kali var 
døden. Kali var en kvinde24‘ (ibid: 185). 
As in any other colonial construction of Tantra, Tantric sexuality has a large part to play. The 
(Tantric) sexuality of these Kali worshippers is constructed as frivolous, sensualized, and 
opposite the Christian sexuality of Western society. The novel constructs the thugs as a 
nationwide phenomenon of savages vis-à-vis Sleeman and Tayler in the 1830s. The result is 
that this imagined phenomenon becomes a discursive reality. As already mentioned, this 
representation of the thugs and their correlation with Tantric Kali worship is nothing but pure 
imagination. Yet, it has become a common truth about the cult of death of India, even in 
1952. 
Like many earlier writers on Indian culture and the thug mythology, Master also gains 
credibility due to his exhaustive insider knowledge as an expat in India due to his long stay in 
India. Fictions become fact in the imagination of the audience due to the author’s position as 
insider. Thus, by the 1950s, Tantra is still shrouded in the colonial exoticism and eroticism 
that we have by now become so familiar with. This representation would not cease to exist 
for a long time, asThe Deceivers was made into a successful movie in 1988, with some of the 
greatest actors of its time and soon the Tantrikas would become the embodiment of 
madness—not only to the visitors and colonial officers of India but also to the Western world 
as a whole. 
Within Indian society, however, a new trend is emerging. The discursive practice on Tantra is 
becoming more inclusive towards the Tantric methodology. At one of the most respected 
centres of knowledge on Tantra—the Bihar School of Yoga, founded by the disciple of Swami 
Sivananda, Swami Satyananda Saraswati, in 196425—Tantra is slowly being reintroduced to 
the spiritual population of Western and Eastern society. Hence, this lineage represents yoga 
as Tantric by nature and Tantra as science, which is a very successful technique of power. The 
success of this technique is related to the scientific approach of the Bihar School of Yoga, 
which for many years has guided and performed various medical projects on yoga in 
association with various corporations and state-run experiments. By changing tactics from 
techniques of resistance to techniques of power, Tantric philosophy gains a more powerful 
position within Indian and Western societies. This new position of power has been created 
by former voices of Indian philosophy, such as Sivananda, Ramakrishna, Vivekananda, and 
Woodroffe, who were all in varying degrees Tantric. 
This new construction of Tantra as a body of science and philosophy is explicated on the web 
side of the Bihar School of Yoga, where it is written that Satyananda had 
removed the veil of mysticism that had previously shrouded yoga and presented it as a science of 
personal and spiritual development to aspirants not only in India, but across every continent of the 
globe. Yoga was revealed in its pure form as a spiritual science for the evolution of consciousness 
and reached people from all walks and conditions of life, for their physical, mental, emotional and 
spiritual development26. 
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Tantra is no longer a matter of black magic and false sorcery or about irrational Kali worship 
and degraded rituals. It is within this discursive practice constructed as a vast body of 
rationalized science. How, then, did Satyananda manage to fabricate his integral yoga as 
Tantra and Tantra as science? To answer this question, we must try to understand how 
Satyananda linked yoga and Tantra. In Satyananda’s most famous book, Asana, Pranayama, 
Mudra Bandha(1969/1996), Satyananda argues, ‘The techniques of yoga have their source in 
tantra and the two cannot be separated, just as consciousness, Shiva, cannot be separated 
from energy, Shakti’ (Satyananda 1969/1996: 2). This construction of yoga as Tantra is a 
technique of renaming Tantra. As Tantra is now yoga, it is no longer a dangerous doctrine; 
now it is a physical practice of wellness based on ancient philosophy. By the time of the book 
was published (1969), the golden age of Hinduism had gained a romanticized, mythological 
position in both the Western and Indian imaginations due to the colonial appraisal of the 
golden past versus the degraded present—and later through the nationalist revival of the 
past glory of India—leading to an Indian glorification of traditional Indian philosophy. 
Satyananda takes this glorious past into use when renegotiating the history of Tantra. He 
argues that the Tantric practices predate the Vedas; thus the Vedas incorporate the Tantric 
ontology (ibid: 3). Hence, the past has been reinvented as a positive mirror of the torn 
present. By taking this imaginative glory into use, it is possible to subvert the history of Tantra 
into the canon of modern science and spirituality. 
Another advocate of Tantric philosophy and practice is the infamous Shree Rajneesh, also 
known as Osho, who by education was a professor of philosophy but lived his life as a spiritual 
master and social reformer. Rajneesh taught mental, emotional, and sexual freedom with a 
Tantric terminology and the ontology of nondifference so typical to Tantric epistemology, 
arguing that the Tantric doctrine says, 
Never condemn anything—the attitude of condemnation is the stupid attitude. By condemning 
something, you are denying yourself the possibility that would have become available to you if you 
had evolved the lower. (Rajneesh 1975/2009 : 4). 
Rajneesh was very well liked by the Western audience, but by most Indians he has been 
condemned as an immoral stereotype of the ‘bad’ and ‘dangerous’ Tantric who would lead 
his disciples (and others) away from the path of the light (a restrained and puritan life) into 
the path of darkness (a sinister, ant-icaste, anti-chaste, and sexual indulgent lifestyle). 
Rajneesh was a critic of the hierarchical structure of Indian society and would at any given 
moment lash out after the Brahmanical high-caste society, constructing the educated high 
castes as immoral. These ‘controllers of the Indian society’ were to Rajneesh the reason for 
the decadence of the Indian society. According to Rajneesh, these Vedantics had immorally 
imposed the fatal construction of sex as sin on Indian society and it was these constructions 
that he was trying to shatter: 
Mahatma Gandhi27 says: Make love only when you want to reproduce. Even love they change into 
work—reproduction. This is just ugly! Make love to your woman only when you want to reproduce—
is she a factory!? ‘Reproduction’?—the very word is ugly. Love is fun! Make love to your woman 
when you are feeling happy, joyous, when you are at the top of the world. Share that energy. Love 
your man when you have that quality of dance and song and joy—not for reproduction! The word 
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‘reproduction’ is obscene! Make love out of joy, out of abundant joy. Give when you have it! (ibid: 
12) 
He claims that the destructive forces of the hypocritical high caste and the politicians have 
put a darkness over India. Thus, his counterdiscourse is that these people are inferior to the 
uneducated. Hence, they have no chance of gaining enlightenment: 
It says the more cultured, the more civilized a person, the less is the possibility of his Tantric 
transformation. The less civilized, the more primitive, the more alive a person is. The more you 
become civilized, the more you become plastic—you become artificial, you become too much 
cultivated, you lose your roots into the earth. You are afraid of the muddy world. (ibid: 6) 
In 1974, he established an ashram in Pune, where he attracted a growing number of 
Westerners to his audience. At the ashram, Rajneesh offered various therapies. Some were 
of a sexual nature, and by the end of the 1970s the Indian government started sanctioning 
Rajneesh by denying visas for internationals traveling to India to stay at the ashram. 
Furthermore, the government made it impossible for his movement to buy land. The political 
turmoil ended with Rajneesh moving his ashram to the United States, where he would soon 
build his new ashram. In 1984 Rajneesh and his ashram were charged with various crimes 
(including conspiracy to evade immigration laws, biological terrorism [salmonella attack], and 
the killing of his physician). In 1985 Rajneesh fled the country. His immoral acts led to the 
further discrediting of Tantra among Indians, which Brooks in the 1990s witnessed when he 
did a series of interviews with Hindu Brahmins. The Hindu Brahmins did not construct Tantra 
as Hindu through their construction of Rajneesh: 
because Rajneesh was ‘Tantric’ he was ‘Not Hindu’, implying a condemnation of all Tantrics. 
Tantrism was not viewed as an alternative religion in the sense that one might be a Christian or a 
Muslim; To be a ‘Tantric’ was to be irreligious. (Brooks 1992: 408) 
The practitioners of non-scholastic Tantra are, thus, still excluded from the discursive 
formation on Tantra, which we clearly see in the following two interviews with a Tantrika and 
with Hindu Brahmins. In the beginning of the 1990s, Brooks (1992) made a series of 
interviews with Hindu Brahmins in South India, questioning the position of Tantrikas in 
society. He came to the conclusion that ‘They do not wish to be called “Tantric” or to be 
associated with things “Tantric”. . . “Tantra” and related terms suggest shady connections 
with illicit sex, forbidden intoxicants, or effective black magic’ (Brooks 1992: 405). Thus, the 
already-existing rejection of Tantra was now linked to the immorality of Rajneesh, leading to 
a new dislike of Tantrikas in Indian society. This hatred has affected the lives of Tantrikas in 
Indian society, which is clearly seen in an interview with a Tantric priest in Bengal. June 
McDaniel explores how this Tantric priest constructs the life of a Sakti worshipper. According 
to this Tantrika, the life of a modern Sadhu is not an easy life. He articulates, ‘Really, Sakti 
sadhana is becoming obsolete today because nobody teaches it. I do not want my own son 
to be a Sakta sadhu’ (McDaniel in White 2000: 79) 
The Tantrika furthermore states: 
Now the atmosphere here is against tantra sadhana, and people are afraid, because sometimes 
people do ritual practice are beaten by goondas [bullies or criminals, often hired by political groups]. 
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Maybe tantrikas can manage a deserted forests or cremation grounds, but if anybody knows about 
the practice there is trouble. (White 2000: 79). 
The commonly accepted knowledge in Indian society on nonscholastic Tantra is that it is 
immoral and unacceptable, leading to a common desire to terminate any Tantric tradition in 
India. Due to this rejection of the Tantric, the only response for these Tantrikas is similar to 
that of the great Swamis cited in this analysis: to outwardly construct their practice as Bhakta 
or Vedantic practice and keep the secret of Tantra even more secret than at any other time 
in the history of Tantra. McDaniel states, 
[The Tantrika] does not call himself a tantrika because tantrikas have a bad reputation in West 
Bengal . . . however his practice does have a heavy Tantric flavor, which he renames as Vedic and 
devotional. (in White 2000: 78) 
Other Tantric sects have gone through a collective amnesia as a technique of survival, such 
that they are not even aware of the Tantric in their practice and religion. An example of this 
is the Sri Vidya tradition, which has used the same technique of Vedantisizing Tantra as in the 
Sri Vidya tradition. The Tantric is ‘reinterpreted as the quintessential expression of the 
Vedas’ (Brooks 1992: 428). Few of the Sri Vidya adherents would agree that their tradition is 
part of the goddess-centred Tantric tradition (White 2000: 411) and ‘imagine themselves the 
defenders of the Vedic traditions’ (ibid: 415). Yet, their ideology is typically Tantric. When an 
antagonistic relationship between their Tantric ontology and their claimed Vedantic religion 
occurs, the tactic is to construct the two as a ‘seamless whole’ (ibid: 417). 
In this age of proliferation of discourses on Tantra, powerful Vamamarga voices also have 
started to emerge in the canon of Tantra, reclaiming their position in Indian society. An 
example is Aghori Vimanalananda28, who practiced the traditional doctrines of Tantra: 
secrecy, power of living at the margin of society, and doing rituals at the smashan (cemetery). 
The latter were common to traditional Tantra before the great division between left- and 
right-hand Tantra. The scientist and disciple Robert E. Svoboda has accounted for his life in 
the biography of Aghori Vimalananda’s life. Vimalananda explains the core principles of 
Vamamarga Tantricsadhana in relation to the worship of Ma Kali, the practice of the 5 Ms, 
and shava sadhana (meditating while sitting on a corpse) and draws on the most horrific 
parts of Kali’s personality.  To Vivekananda, an Aghori Tantrika must ‘Go beyond all 
limitations, and the biggest limitation is the limitation of the body. When we Aghoris use 
thrills, intoxicants, and sex we use them to go beyond the body’ (Svoboda 1986: 174). 
Vimalananda, like Ramakrishna, had been initiated into the Vamachara by a female Tantrika 
(in Vimalananda’s case a bhairavi) who had powers unlike no one else. Yet, whereas 
Ramakrishna saw nothing but internal conflict between his Tantric sexual life and his personal 
life, Vivekananda saw no problem between these two. The fact that Vivekananda can 
advocate sexual practice, explain his own sexual practice, and allow these instructions to 
become disseminated through his disciple (after his death by a wish from Vimalananda) 
shows that the discursive practice on Tantra has truly changed. As I showed in the analysis of 
the secret life of Ramakrishna, indifference due to acceptance of oneness was manifested 
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through his states of Samadhi. In the same way, Vimalananda constructs the state of 
anaghori as a state of indifference: 
when an aghori reaches this stage, he eats whatever he finds: dead dogs, offal, slops from the 
gutter, his own flesh. He finds whatever he eats equivalent to the tastiest dishes, all because he does 
not falsely discriminate. (Svoboda 1986/2011: 183) 
To Vimalananda there is only but one true Tantric sadhana—that of the left hand, which 
according to him is in line with the ‘true’ traditional Tantra before it became obscured by the 
Victorian mind-set. Yet, this does not mean that he rejects the Vedantic philosophy. On the 
contrary, like all other Tantrics of the period, he constructs himself as a Vedantic: ‘We Vedics 
believe that the same Rishi who incarnated on the Earth as Rama, and later as Krishna, also 
incarnated as Jesus’ (Svoboda 1986/2011: 76), thereby justifying his Tantric sadhana as an 
acceptable position within the Indian society. Vimalananda, like most other Tantrics of his 
time, practiced their rituals in secrecy, pretending to be average Indians. Vimalananda 
dressed in what was considered normal clothes, and only few knew about his Tantric life. 
Thus, we clearly see that all the way back to Ramakrishna, Tantrics have had to live a secret 
life of Tantra. That is, they have had to use a survival technique of split personality. 
Vimalananda had no respect for the scholastic Tantrics, who throughout the last 250 years 
had been the only hegemonic voices within the discourses on Tantra. They were to 
Vimalananda nothing but imposters teaching false spirituality: 
So the yoga which teaches you to go out into the jungle is not meant to be taught to everyone. This 
is why I have not been able to find language foul enough to express how I feel about the so-called 
Yogis, swamis, and godmen who India has been exporting to the West to teach spirituality. 
(Svoboda 1986: 43). 
This is, of course, a technique of reversing the power relations between the left- and the 
right-hand Tantrics. This technique, though, also follows the traditional doctrine of Tantrism 
as a secretive (only for the few), doctrine taking the method of obscure language into use. 
Thus, to a Tantrika traditionalist, the dissemination of the Tantric doctrines—in line with 
Satyananda and Rajneesh—are nothing but pure blasphemy.  
Satyananda, one of these gurus who Vimalananda would probably have called an imposter, 
started disseminating on the more radical Vamamarga later in life. This had become possible 
due to the more Tantra-friendly environment in the West. Satyananda started advocating 
transgressive Tantra, despite the more puritanical Tantrism of his guru Sivananda. 
Satyananda reintroduces the left-hand Tantric practice of Maithuna, as part of the glorious 
past and living tradition of modernity, to the Western audience. To him this secret knowledge 
requires no initiation. On Maithuna, Satyananda argues, 
Previously, due to the barriers in sexual life, the path most widely followed was dakshina marga. 
Today, however, these barriers are rapidly being broken, and the path most sought after by the 
people everywhere is vama marga, which utilizes sexual life for spiritual development. (Satyananda 
2002: 81) 
Does he give away traditional knowledge? His text, in line with the traditional Tantras, does 
explain the philosophy and practices. Yet, it also stresses that Samadhi is unreachable 
58 
 
without a guru to initiate. Hence, everyone can chant ‘aum’, but none can chant it rightly 
without the teachings of the guru. To Satyananda there is a large difference between Tantric 
(sexual) sadhana and frivolous sexual activity in one’s personal life, as frivolous activity has 
nothing to do with attaining Samadhi. In the works of Satyananda, these Vamamarga 
practices are explained in a language of science, thus dividing it from the earlier ‘bad and 
dangerous’ Tantra into a respectable Tantra. The fact that a recognized modern guru can 
account for the Vamamarga as acceptable to an Indian, as well as a Western audience, shows 
that the zeitgeist has changed. It seems that not only Westerners but also Indians are trying 
to expose the secret about sex that has been hidden from all of us, it seems, as a result of 
the Christianized past that spread throughout Europe and India. 
As Tantra is in a process of globalizing itself through the new swamis, who teach/preach to a 
global audience, the naturalized hegemony of Western knowledge is cracked. Satyananda 
takes part in this discursive construction of a new world order. The West is, according to him, 
in need of help from the spiritual Indians. Thus, ‘Knowledge of the spiritual experience has 
been lost in the west’ (Satyananda 2002: 58), and this lack of spirituality is linked to the 
sexuality of the Westerner, which has for several hundred years been imposed on the 
Indians: ‘For them, the union between a man and a woman is sin. If you explain to them that 
a yogi can be produced as a result of the sexual union, they say, “No! How can a yogi be born 
out of sin?”’ (ibid: 30). Likewise, Vimalananda argues that the Westerners are spiritually 
inferior to Indians: ‘The people who think they can buy Kundalini [enlightenment] are fools. 
Westerners think they can purchase knowledge, but all they get for their money is fake 
teachers from India, who dish out any slop to them and get rich on their gullibility’ (Svoboda 
1986/2011: 25). Whereas Satyananda is trying to save the fallen Westerners, Vimalananda 
has given up on them, only allowing very few learn from him. 
But, what then, is ‘bad’, ‘false’, or ‘dangerous’ Tantra to the Tantrikas of the present 
episteme? To Satyananda the answer is that the ‘bad’ Tantrika is the one who has gotten lost 
in his sadhana: 
if you get lost in the beauty of kundalini, you may not reach enlightenment. When at a certain stage 
the mind becomes very efficient and siddhis such as telepathy, clairvoyance, hypnotism, spiritual 
healing, etc. manifest, some aspirants take that to be a divine accomplishment and begin to think 
‘Now I am God.’ Then, in the name of good to everybody, they start doing all sorts of funny magic. 
This feeds the ego, and in the course of time, their ignorance becomes very great. There is extreme 
danger here and many aspirants get caught. Their ego becomes tremendously gross and they 
develop a strong feeling of grandeur. And that’s as far as they get. Although there is nothing really 
wrong with psychic powers, those who seek them must know that they can completely destroy their 
spiritual consciousness if they are not disciplined. (Satyananda 2002: 55–56) 
Thus, it is still the sorcerer or magician, who is the constructed as the ‘bad’ practitioner; yet 
it seems that the intentional evil, which earlier was linked to the ‘bad’ Tantrika, is now 
replaced with a ‘lost’ Tantrika. According to Vimalananda, being a ‘bad’ Tantrika has nothing 
to do with the use of magic. Rather, it is the selfish use of the power of the spirits and Gods, 
as well as of other human beings and Tantrikas, that is the trademark of a ‘bad’ or ‘dangerous’ 
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Tantrika. Also, imposters who pretend to be Tantrikas as a way of making a living or escaping 
from their earlier life are ‘bad’ Tantrikas by the definition of Vimalananda. 
Besides Indian gurus, swamis, and colonial authorities, new voices on Tantra began surfacing 
in India, joining their voices in on what Tantra is. In 1976 the Indian authors Arvind and Shanta 
Kale wrote the bookTantra, The Secret Power of Sex, published by Jaiko Publishing House, 
also the publisher of Sri Sri Paramahamsa, Yogananda, Rajneesh, and Deepak Chopra. The 
book is an instruction on how to gain a happy Tantric and sexual life: ‘Tantra realized that 
pleasure can be a virtue if it can be disciplined’ (Arvind and Kale 1976/2012: 11). The authors 
claim that the ‘time was ripe to rephrase the great teachings in a language that could be 
understood by the modern world’ (ibid: 13). Hence, they reconstructed the Tantric 
methodology into a modern practice, renegotiating Tantra into the postmodern zeitgeist of 
searching for the long-forgotten past of our sexuality. The fact that Jaiko House, a publisher 
that since 1946 has operated with the purpose of ‘ensur[ing] that our books effectively reach 
all urban and rural parts of the Country29’, has chosen to publish this book on Tantra shows 
the changing winds in India on the subject of Tantra. As the last episteme, sweetening Tantra, 
completely excluded the voices of the more radical negotiation of Tantra, the episteme of 
postmodernity is an episteme of reintroducing radical Tantra into mainstream discourse. 
Thus, the many authors writing about sacred sex, orgasmic tantric sex, and spiritual sex are 
speaking through a certain postmodern discourse on sexuality rather than through a 
traditional epistemology of Tantra, in which Tantra is process intended for the few spiritual 
adepts. Had Vimalananda known that this New Age Tantra would become the future of 
Tantra, he would have been outraged. Thus, this dissemination of Tantra stands against 
everything he as a Tantrika would have believed in. 
This new space of Tantra as spiritual sex has been possible only due to the globalizing trends 
of postmodern, transnational Tantra. Tantra has become common property in an age of full 
disclosure of our (imagined) past silence on sex. Yet, the sexualization of Tantra is also a new 
and refined technique of silencing Tantra. In the last episteme, Tantra was disconnected from 
its traditional experimental and bodily methodology, renegotiated into high-scholastic 
philosophy. In the present, episteme we see a new disconnection within the construction of 
Tantra—that of dislocating Tantra from its ontological and philosophical base into a 
commonly known system of sacred sex. 
Despite this globalized New Age Tantra, so accepted and praised in the West, Indian society 
generally does not look with respect at Tantra. Thus, amongst mainstream society, Vedantic 
puritanism still prevails, and the former construction of Tantra as purely black magic with 
selfish aims is still common. Hence, Tantrikas are ‘popularly portrayed as madmen, perverts, 
cannibals, drug addicts, and alcoholics’ (McDaniels in White 2000: 78). The left-hand 
Tantrics—not the ‘common property’ Tantra—are still excluded from the centres of 
knowledge production—silenced and excluded from the modern definition of Tantra. 
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Chapter 5: Conclusion 
Tantra: A Floating Signifier 
Tantra is and always has been a floating signifier, with a constant negotiation of the content 
inherent to Tantra—fro the representations by the colonial imagination to Indian society to 
the nationalists and the various Tantrikas themselves. Thus, I have found that Tantra is a 
process of constant negotiation and (self-)representation. Yet, despite the emptiness of the 
category of Tantra, it is what governs the lives of many Indians and even more so the many 
practices in present-day India. Tantra is everywhere—on the move, not dead at all. Thus, 
Tantra is where it always has been: on the margin of mainstream society but also functioning 
within the institutions of power and knowledge. During the peak of Tantrism, Tantric practice 
was linked to the royal, and in the modern age Tantra is linked with the global movements of 
Eastern philosophy and yoga. 
The position of Tantra as a transnational phenomenon and an Indian authority on Tantra of, 
for example, the Sivanada School of Yoga, has though only been possible to the change in the 
Western discourse on sexuality as well as a changing structure of the Orientalist 
constructions of India and Tantra. This thesis shows that there is no one uniform Orientalism; 
rather Orientalism is vis-à-vis Tantra a category on the move. Thus, the colonial 
representations of Tantra are not a uniform construction but rather various discursive 
practices of Tantra, which when joined together become the full content of the colonial 
discursive formations on Tantra. As we have seen in the analysis, the history of Tantra is a 
history of rupture and continuity within the discursive formations. The colonial experience 
has affected the history of Tantra, as most Tantrikas have positioned themselves and the 
Tantric philosophy in a constant negotiation of the content and levels of ‘danger’, which have 
been constructed by the colonial power. 
The colonial experience became crucial due to the already-existing Vedantism and similarities 
with the ontology of Christianity and Vedantism, which both drew on a puritanical approach 
to life as a way of rising to the level of ‘good man’—or in the Vedantic case to purify the self 
as a means to enlightenment. The linking of these two epistemologies meant that the 
inherent methodology of Tantra was rejected and dehumanized, leading to an exclusion of 
the Tantric philosophy and practice in Indian society. The Tantrikas themselves kept 
negotiating the content and level of ‘danger’ of Tantra, first as a process of resistance but 
later—as the discursive formations become more inclusive to Tantrism—as techniques of 
power within the mainstream discourse on philosophy, enlightenment, science, and yoga. 
We have seen that Tantra, however, keeps on going through processes of masquerading its 
content, as well as its nature and methodolologies, by acts of naming Tantra Vedantic, 
thereby negotiating Tantra into the discursive formation from which it was formerly excluded 
due to the colonial experience. 
Later in the history of Tantra, we see that the negotiation changes so that the negotiation of 
Tantra is about defining what traits of Tantra are ‘good’ and acceptable and what traits are 
‘bad’ and dangerous. This is a technique of resistance that has been an integral part of the 
internal Tantric discourses of the last 200 years. During the last 100 years, Tantra has gained 
61 
 
a place within the discursive formations in which its representatives have authority amongst 
a large Western audience. Thus, again, the colonial and neocolonial experiences have 
mattered to the history and negotiation of Tantra. However, it is not simply the colonial 
experience that has been of importance to the history of the Tantric philosophy. Within 
Indian society, Tantra has always been at the margins due to its ontology of secrecy and 
guru/disciple relationship. Thus, as long as Tantra in its more radical left-hand form follows 
the inherent doctrines of secrecy and misleading, left-hand Tantra will never gain a powerful 
position within society. 
The question is whether left-hand Tantrism would be interested in this position of power. I 
think not. As long as the margin is constructed as a privileged position for the aim of 
enlightenment, the position of power will not be represented as a privileged position. There 
are chances, however, that left-hand Tantrikas will search for high positions as part of their 
spiritual path. Due to the Tantrikas, who are now constructed as Vedantics as well, Tantra 
has gained renewed interest within India. One might ponder whether the future will bring a 
more privileged position for Tantra within the Indian centres of power and knowledge if 
Tantric research  centres such as the Sivananda School of Yoga keep producing scientific 
research on the topic of yoga and Tantra. Then, there might be a greater chance that Tantra 
will gain respect in Indian society. 
The Tantrikas’ definitions of a ‘bad’ Tantrika include the immoral imposter who promotes 
pseudo-Tantric practices based on a New Age Tantrism of sexual practices. These New Age 
Tantrikas are a risk to the Tantric philosophies and practices, as their discourses on Tantra 
entail a rejection of all that is Tantric, as in the case of Rajneesh. Hence, as these ‘bad’ 
Tantrikas call themselves Tantrikas and argue for drawing on traditional Tantrism, they will 
keep giving a bad name to Tantra. Yet, it seems that there will always be scandals inherent 
to Tantra and critiques from mainstream society due to the transgressive nature of Tantra 
and the spectrum of positions drawing on Tantric philosophy, epistemology, or practice. It 
seems that throughout the colonial history of Tantra, there has always been a dichotomous 
construction of a ‘beneficial’ and a ‘dangerous’ Tantra. The content of these two categories 
are subject to a constant change and renegotiation, as seen in this analysis. 
  
Tantra and Danger 
Danger and problematization are at the core of the Foucauldian theory of science. In the case 
of this thesis, the Tantric has been a key area for defining and reconstructing ‘danger’ in an 
Indian context, as Tantra is concerned with bodily desires, sexuality, and a mixing of pure and 
impure substances (and castes). It was also used during the Indian nationalist moment. What 
has been constructed as dangerous within Tantra by the colonial and hegemonic powers of 
India also shows us what is conceived as dangerous within the colonial and Indian society. 
The body has, since the rise of Christianity, been a place of danger. The lust and desires of 
the body have been pointed out as the reasons for sin, moral decline, and the incapability to 
rise from the animal-like state of the bad man. This fear of the body was reintroduced in India 
and linked with the ascetism of Vedantism such that the bodily desires were even more 
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feared and detested. Tantra, by contrast, makes peace with the body, as it is based on a 
nondualist and experimental epistemology. Sexual desires are equal to God-fearing 
puritanism; hence all is the same, equally good and bad, to the Tantrikas. This nondualism 
and experimental methodology, which require that the initiate experience knowledge of 
Tantra rather than learn it through academic studies, become constructed as dangerous in a 
society of fear of bodily desires. 
Strategies and Tantra 
The Tantric philosophy as we know it today is, as I have shown above, a result of certain 
discursive strategies of control in the Indian and colonial discursive formation. The strategies 
that have affected the history of the Tantric philosophy the most are the strategy of man in 
the two versions (good man and bad man) within the Western discursive formation. This 
structured all encounters between India and its colonizers during early colonialism. At the 
beginning, it was primarily structured as a dichotomy between sinful and sin-free, but later 
it was loaded with a new dichotomy of irrationality/rationality in which the Indian would 
never qualify to the positive in man. As the colonizers became more aware that Tantra was 
not a common Indian trait but a practice for a certain group within Indian society, Tantra 
became the space where man only came in his ‘bad’ version. 
During the process of the colonizers realizing Tantra, the strategies have changed from that 
of a division between man in his ‘good’ and ‘bad’ version to a strategy of Tantra in its 
‘positive’ and ‘dangerous’ version. Since Sir John Woodroffe started his writings on Tantra, 
the history of Tantra has been part of this dichotomy between ‘positive’ and ‘dangerous’ 
Tantra, in which these two categories have gone through various discursive practices and 
renegotiations. These strategies have been based on survival mechanisms of Tantra, in which 
Tantrikas and pro-Tantric writers have constructed some Tantric traits as positive and in line 
with mainstream practice and religion so as to keep Tantric practice alive. The result is that 
the category of Tantra has been restructured and remodelled, so most modern Tantric 
schools or practices have lost various Tantric traits. One of the traditional methodologies—
the traditional experimentalism or the tradition of secrecy—has been lost, meaning that 
modern Tantrism is lacking various traditional traits. 
With the new academic interest in constructing Tantra with a focus on culture, colonization, 
history, and philosophy, constructions of Tantra that tell less biased stories of Tantra may be 
creating a new discursive formation in which traditional Tantra will be less censured and 
probably taken into practice again. This new academic interest may also lead the Western 
New Age concept of Tantra to be modified or face competition from a more traditional Tantra 
that focuses less on body, sex, and desire and more on becoming an enlightened and well-
functioning person. Thus, traditional Tantric philosophy and practice have a lot to offer in a 
postmodern age of individualism, which as in Ancient Greece focuses on care for the self and 
glorification of the self, as the theory and practice of caring for the self are the implicit 
methodology for gaining spiritual enlightenment. 
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1. Most of Asian philosophy is closely linked to the science of the esoteric and is opposed to Western philosophy, which 
has been parted from esoteric and spiritual matters as part of the Western scientific process.  
 
 
2. The concepts of Vedic and Tantric are themselves constructed entities not related to a given divide between the two, 
which means that working with these concepts as opposites is itself problematic. When applying this dichotomous grouping, I 
refer to these concepts not as given categories but as epistemic constructions that do not necessarily oppose Indian theoretical 
traditions and that have not always been constructed as different or opposed. At the present time, these are distinguished as two 
distinct concepts, which is why I operate with these, knowing that these concepts are not opposed to each other. Throughout the 
analysis, I will take these two concepts into use as two distinct categories, drawing on the discursive practices of Veda and Tantra 
despite the fact that these are not necessarily distinct. 
 
 
3. Bellour R (1966) Entretien: Michel Foucault `les mots et les choses’. Lets lettres Francaises 1125: 3-4. Reprinted in 
Bellour R (1977) Le Livre autres [The order of things]. Paris: Editions de l´Herne. 135–144. 
 
 
4. As Foucault stresses, there were of course various countervoices within the discursive formation of the ‘good man’.  
 
 
5. According to an essay on Meadows, Meadows was inspired to write his book, due to a short encounter with a thug 
leader: Finkelstein D. (2013) Philip Meadows Taylor. Available at: www.victoriansecrets.co.uk/victorian-fiction-research-
guides/philip-meadows-taylor/. 
 
 
6. Ma is the name for Kali most often used by Tantrikas. 
 
 
7. Shiva-lingam is the icon of worship in Hinduism and Tantrism, represented by Shiva’s penis embraced by Sati’s vagina.  
 
 
8. The pearl, which came out, was of course semen. 
 
 
9. See Kripal (1994) for more on Ramakrishna and the Panchamakara. 
 
 
10. Maya is the Sanscrit word for illusion. 
 
 
11. Ramakrishna also connects ’women and gold’ to the content of Maya: ‘Maya is nothing but “women” and “gold”’ 
(Kripal 1994: 40, 59). 
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12. For more information, consult the Tesla Memorial Society at www.teslasociety.com/tesla_and_swami.htm. 
 
 
13. Woodroffe’s first books were published under the alias Arthur Avalon. Not many knew that the alias belonged to 
Woodroffe, who had translated and made commentaries on the Tantric scriptures. Woodrooffe had poor knowledge of Sanskrit; 
hence he was totally reliant on his colleague Atal Behari Ghoose, who never gained respect from the public due to his unknown 
status. It is unknown whether this was his own wish. 
 
 
14. Wilson wrote the canonical Orientalist Essays and Lectures, Chiefly on the Religion of the Hindus. 
 
 
15. Ward wrote the canonical Orientalist book A View of the History, Literature, and Mythology of the Hindus. 
 
 
16. National Song. (2013) Available at: indianembassy.is/national-song/. 
 
 
17. Aurobindo S. (1905) Bhawani Mandir. Available at: 
www.searchforlight.org/lotusgroove/Sri%20aurobindo,mother,integral%20yoga,transformation.freedom,Bhawani%20Mandir.ht
m. 
 
 
18. Aurobindo S. (1907) The Gospel According to Surendranath. Available at: 
www.aurobindo.ru/workings/sa/01/0104_e.htm. 
 
 
19. Blanche Rachel Mirra Alfassa was ironically not Indian but came from the Western colonizers. She was born in Paris 
and was the daughter of a Turkish Jewish father and an Egyptian Jewish mother. 
 
 
20. As it has not been possible to purchase the original version of The Deceivers, I have purchased the Danish 
version Kali’s begær, translated by Thorkild Lund (Masters/Lund 1952/1972). Hence, my citations are given in the Danish 
language. 
 
 
21. Translation: ‘They put each body over the balk and crushed the joints with the cudgel. When that was done, they 
dragged the corpses to the side, and took one of the heavy bamboo bars, together they lifted the bamboo bar and threw it again 
and again through the stomach of the corpse’. 
 
 
22. Translation: ‘And even Yasmin, who was a Mohammedan, bent to the ground and prayed to the goddess of 
destruction’. 
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23. Translation: ‘Who knew the thoughts of the goddess of destruction’? 
 
 
24. Translation: ‘Kali was the death. Kali was a woman’. 
 
 
25. Satyananda was trying to fulfill the instructions of his guru Sri Swami Sivananda. 
 
 
26. Sri Swami Satyananda. (2014). Available at: www.biharyoga.net/world-yoga-convention/about-wyc/sri-swami-
satyananda. 
 
 
27. Gandhi was a scholar-Sanyasin of the puritan Vedantic school. 
 
 
28. There have been substantial discussions as to whether Aghori Vimalananda really existed. Yet, various other Swamis 
refer to him and his Tantra as ‘real’ and Tantric to the core. The author, Rovert E. Sveboda, who wrote down the biography of  
Vimalananda after years of living with Vimalananda, claims that everything that he writes is based on the life and tellings of 
Vimalananda. I therefore chose to see the life of Vimalananda as factual, rather than imaginary, due to the various Tantric 
sources that claim that Vimalananda did live. 
 
 
29. See publisher’s note in Tantra, the Secret Power of Sex.  
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Appendix  
Precolonial Tantra 
Tantra: 700-1600 
It is at present time unsure when Tantra had its starting point. The word Tantra is found back 
in the first Veda, the Rg and Atharva Veda (1500-1000 B.c.e.), but the meaning of the word 
has undergone various changes (Urban 2003: 25). In the Vedas, Tantra refers to weaving or 
a loom, primarily in relation to the language of the Vedic poets who “weaved their words out 
of the fabric of a timeless language” (Arthava Veda 10.8.38/Urban 2003: 25). In the later 
work of the Mahabarata (1200-900 B.C.E.) the term Tantra is now expanded to signify any 
“rule, theory or scientific work” (ibid: 26). Most common, though, is the use of Tantra as a 
specific lineage amongst the Sutras (holy scriptures), which are written after the Vedas. 
Manu, who wrote, if not the whole2 Dharmashastras then certainly the Manu smrti, that Sruti 
is twofold: Vaidika and Tantrika (ibid: 27). These two revelations were classified as equal, but 
different. That is, all Sruti were scholarly philosophical works on how to attain liberation; they 
just had different methods. The vaidika has their origin in the Vedantic canon, whereas the 
Tantrika has its origin in an extra-vedic source of authority, it is said (ibid: 27). Whether this 
was indeed the fact is not to know. It could also be that both lines drew on Vedantic 
literature, but with different levels of empathy on the Veda. The vaidika/tantrika distinction 
is, though, thereafter drawn upon in other canonical literature. One of the main difference 
between Vaidika and Tantrika, it seems, is that the Tantrika Sutra’s offers even low-casts a 
way to worship the godhead. They therefore signify an authority of counter-discourse and 
counter strategy against the Vedantic hegemony, allowing space for low-casts to gain power 
and control in society, which, linked with the Tantric connection to the kingdom, may be one 
of the reasons why Tantra in both practice and philosophy, was exported as a powerful tool 
to all of India, Nepal, Tibet, Sri Lanka, Cambodia, Burma, Indonesia and China, during 11th 
century. We even find Tantric practitioners in Bhutan, Pakistan Korea, and Mongolia (White 
2000: 7). During the second to the third centuries CE3, Patanjali Wrote the Yogasutra, in 
which we find a culture of renounciation amongst the yogis, very similar to that of the later 
Sanyasin-system, in which mystic powers are also acquired, which helps the yogis “to help 
their lay followers and clients” (Samuel 2008: 223). The yogasutra is based upon the vedantic 
philosophy, which - when we look at the first two Veda’s, also is based on magic, magical 
rites and sacrifices.  Not before 500-700 CE, though, do we find literature, which is in fact 
Tantric by nature (Urban 2003: 32). Here I must stress that despite the fact that we from this 
                                                             
2 It is, as with most classical Indian literature, unknown whether the Dharmashastras were written by a single author or whether 
it was written over the course of several hundred years by several authors. 
3 As dating of Indian literature is very difficult, we are not sure, whether the dating is correct. It seems, though, to be most 
likeable that this is the most correct dating. 
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period and onward find an emerging body of Tantric literature, in which we see advancement 
within the philosophical systems, the literature reflects a “broad-based, unsystematic, and 
diffuse body of traditions”, as Brooks writes (Brooks 1990: 3). Tantra was never a coherent 
system, but rather various different philosophies based on certain similarities. The lack of 
classical Tantric literature could very well be because the scriptures were lost during time 
and various invasions, or that the Tantric method of initiation was (and is) based on oral 
transmission, which results in, that most information in the classical era was not written 
down. Despite the late entry of Tantric literature in the Indian history, seeds of Tantric 
practice grew some centuries before (Brooks 1990: 3). 
We do know, though, that at 600 C.E. the Tantrika initiates were a well-known phenomenon: 
defined by their Tantrika rites, and ridiculed by many scholars and states-men who were 
opposed to Tantric practices. This we know not from Tantric literature, but from the writings 
of the opponents of Tantra in the Indian society. We for example meet the drunken Kapalika 
in a well-known one act farce called Mattavilasa, written in Sanskrit and Prakit, and dedicated 
to the Pallava Rulor Mahendra-Varman, who ruled Kanchi in South India during 600-630 C.E.  
(Lorenzen in White 2000: 81) During the act, we see a drunken and dishonest Kapalika, who 
begs for alms, with a human scull as begging bowl -  which we know is one of the main 
characteristics of the Kapalikas4 - with his woman Devasoma5. The Kapalika named 
Satyasoma6 falsely accuses a Buddhist monk for having stolen his skull. The Buddhist monk – 
who also carries a skull7 - denies and a quarrel between the monk and the drunk Satyasoma 
begins. Satyasoma is throughout the play depicted as immoral, drunk as well as overtly sexual 
towards his woman Devasoma, who is also depicted as a lovely woman who is overtly sensual 
(ibid: 82-83). The Mattavilasa, is but one out of many works, which depict the Kapalikas as 
an immoral, constantly intoxicated, hedonist, into extramarital sex, meat-eating cult (Urban 
2003: 233). That is; everything, which in India was - as still is to some degree - defined as dirty 
and unclean. Please bear in mind that throughout the Indian history, there is a big focus on 
the dichotomy pure/impure, clean/unclean, which is also what has kept the caste-system so 
strong, as the Dalits and low-caste are viewed as unclean/impure due to their professions, as 
butchers, maids, public cleaning staff, meat-eaters etc, thereby producing this group as 
                                                             
4 Hence, the Sanskrit word for skull is Kapala, and a carrier of the skull is a Kapalika. The Kapalikas give a wow of rejecting their 
human family, and worship Shiva as his father and Sakti has his mother, renouncing common life, by begging from a human 
skull, living in the cemetary (Smanshan in Sanskrit), and following his gurus as was he Shiva himself. 
5 Deva is in Sanskrit the definition of Godesses, whereas soma has many meanings. In the Rg Veda, it is defined as an 
intoqicating dring which give immortality, in Ayurverda – the traditional Indian medical system it is a plant which brings relief to 
many diceases, and in the Tantra system soma means both sexual fluids from both man and woman, as well as the Soma drop, 
when Kundalini reaches the crown chakra. 
6 Satya means truth and again we see the Soma. One guesses that it refers to the sexual fluids, as the Kapalikas, were known for 
their techniques to enlightenment had sexual practices. 
7 As the Tantrics were common both among Hindus, Muslims and Buddhist, we must come to the conclusion that this act 
illustrates the meeting between two different sects of Tantricas. 
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unclean/lower in the Karmic/enlightenment path. Hence, these are not to be touched or 
stayed in contact with, by the high castes who on the other side, are perceived as pure and 
clean by their karmic position in cosmos. Both physically as well as spiritually. 
Yet, despite the fact that the Kapalikas and Pasuapatas were ridiculed in various manuscripts, 
due to their impure acts, these still became more organized and gained more power in the 
society during this epoch. We also see that the philosophy of the Kapalikas became more 
advanced, which I will illustrate in the next paragraph. 
 
Doctrine of the early Tantrikas: 700-1600 C.E. 
Practitioners of Tantra were seldom defined as Tantrikas (or Tantrics as we call them in the 
West), nor did they identify themselves as a particular school, movement or religious 
tradition called Tantric. They rather saw themselves as extra-vedic practitioners, belonging 
to the practices of Sakta worshippers (feminine energy; Sakti, often in the form of Kali), Saiva 
(worshipper of masculine energy; Siva), or Krama (meaning Method or way), Trika (Triadic) – 
but never Tantric (Urban 2003: 32-33). Within these different schools various lineages have 
emerged such as Pancaratra, Sahajiya, Pasuapata, Kapalika, Kaula, Krama, Trika, Sakta, Natha 
Siddha, Srividya and Pancimamnaya (Urban 2010: 4). Later also Nath and Vaisnava were 
incorporated within the literary network of Tantra. The literature of the Tantrikas were 
produced within these different traditions and were defined as agama, nigama, tantra 
yamala, kula, samhita, pancaratras, cudaminas (ibid: 33).  Hugh Urban has translated a part 
of the classical Kulanarva Tantra, which originates from the medieval period, wherein the 
order of religious practice is defined as shows: 
Vedic worship is greater than all others. But greater than that is Vaisnava worship; and greater than that is 
Saiva worship, and greater than that is Daksinacara. Greater than Daksinacara is Vamacara; and greater 
than Vama is Siddhanta; Greater than Siddhanta is Kaula – and there is none superior to Kaula. Devi, this 
kula is more secret than secret, more essential than the essence, greater than the supreme, given directly 
by Siva, processing from ear to ear (Urban 2003: 33) 
As the reader may have noticed, Tantric is mentioned nowhere. Yet we see that in the 
Kulanarva Tantra, the Kaula (the noun for Kula) is constructed as the greatest worship. We 
therefore see that there, during medieval India, was a great apparatus of power/knowledge 
in which rules of hegemony were constructed, maintained and opposed, by the different 
actors, who all fought to make the philosophy through which their practice was produced 
around, the hegemonic philosophy. 
What made the Tantric practice distinct from the Vedic practice was primarily the fact that 
the Vedantic philosophy is based on dualism, wheras the Tantic primarily is based on non-
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dualist. Within the Tantric epistemology, the cosmos is permeated by power of masculine 
and feminine nature. These masculine and feminine energies are in a constantly changing 
movement of union and division, which altogether makes the cosmos function. The 
masculine energy is produced as inactive, whereas the feminine energy is produced as active. 
Through union between these two opposites, the inactive masculine energy starts to create; 
the cosmos, life, life in the womb. Hence, creation is perceived due to the feminine Sakti 
energy. Despite this dualist ontology of Tantrism, there is a constant focus on the non-dualist 
nature of the union between masculine and feminine energy (Pardoux in Harper & Brown 
2002: 19). Likewise, there is no dualism between the cosmos and the subject; the subject is 
the microcosm of the macrocosm, hence dualism disappears and all laws governing the 
cosmos likewise governs the subject (Gokhale 1971: 321). Thus, the goal is to attain the 
divine. There are various methods to attaining the divine, depending on practice and lineage 
of Tantra; be that ascetism, worship of Siva or Sakti, transgressive acts or yoga. What unites 
these various practices as integral to the Tantric doctrine is the use of Yantra/Mandala 
(images), Mantra (sound/chanting), Mudra (manual gestures), the philosophical system of 
yoga (philosophy of the body as micro-cosmos of the macro-cosmos, as well as physical 
practice), Pranayama (Breath control), Puja (religious ceremonies), initiation by a guru (this 
cannot be stressed too much), advanced philosophy of the chakra-system (energetic centers 
in the body). Robert brown argues that we should see Tantra, not as much as a static 
structure of characteristics, but rather as process. Process, then, allows identification of what 
is and is not Tantric, in terms of application rather than in terms of ideology, qualities and 
characteristics in themselves Process to Brown is that of: Visualization, Verbalization, 
Identification, Internalization, Concretization, Transformation ( Brown 2002: 2). I agree in 
Browns identification of Tantra as process – I do not, though find the content of these 
visualizations to be correct. I have therefore chosen to modify the content of process: 
Visualization (Yantra/Mandala/ Puja) 
Verbalization (Mantra) 
Identification (Mandala/Chakra/yoga) 
Internalization (I am God/ Micro-cosmos of Macro-cosmos) 
Concretization (Puja) 
Transformation (yoga/Pranayama) 
The goal of Tantra is, as stated, enlightenment/liberation, very similar to the goal of 
Vedantism, yet the epistemology and methodology varies from Vedantism as well as all other 
religions in India (and most religions in the world). The specificity of Tantra lies in that the 
goal of Tantra is dual: both enlightenment as well as worldly success. These two goals, are 
75 
 
reached by the different processes mentioned above. The goals of worldly power and 
enlightenment are intertwined, hence “success in this world need not be shunned to achieve 
enlightenment” (ibid), actually success in worldly power is seen as a part of the spiritual 
advancement, bringing the adept closer to enlightenment.  The guide to attain these two 
goals is the guru and attaining enlightenment without a guru is impossible in the Tantric 
methodology.  
When an aspirant gains divinity/enlightenment, he realizes that there is no dualism; 
masculine and feminine energy is but one, God and subject is but one; pure and impure is 
but one. Thus, a state of non-dualism is practically attained, rather than theoretically 
acknowledged. Many of the methods aimed at gaining the don-dualistic experience, are also 
in conflict with the Vedantic philosophy, as they often encompass mixing of pure and impure 
substances or classes, which may be why Tantrism, from its beginning to its glory into present 
day is disliked and feared. Thus, to the Tantrika, there is no such thing as impure, bad or evil: 
only to the untrained mind of the human body - caught up in dualism – does dualism exist. 
Only but the most crazy or brave man would enter the path of Tantra, as well as the outcasts, 
who are already positioned outside the mainstream system, which is probably why so much 
of Tantric practice on based on outcast groups.  
It is written in the Tantras, that in the age of Kaliyuga8, the glorious, traditional methods of 
worship no longer works, hence new methods of worship are required. The Tantric 
methodology is thus, told to be the answers to the troubling age of Kali. The Tantra’s are the 
holy scriptures, in which the true spiritual seeker can find a path to enlightenment despite 
being born into the dark age of Kali (Feurstein 1998: 6).  It is said that Shiva and Parvarti have 
revealed the tantras, agamas and nyamas to help the demoralized people of Kali yuga, attain 
liberation despite the fact that they are living in the degraded age of Kali. The methodology 
of Tantrism therefore requires transformative rites. 
 
Secrecy in medieval Tantra 
As mentioned earlier, the various sects of Tantra were ridiculed by mainstream society. This 
is not an accident, or due to unequal power relations, though. What really is at stake here, is 
the power of secrecy which is so important to Tantra. Never was Tantra intended for the 
common people of India. The Tantra’s have all been written with various levels of 
                                                             
8 The Indian calendar differs from the Western. The Indian calendar has four ages, called yugas, which each lasts up to around 
400.000 years. The Kaliyuga, lasting 360.000 years, is the last of the four stages, before the cyclic movement goes back to the 
first age. Kaliyuga started around 3100 B.C.E and will last for many centuries to come. Kaliyuga is therefore the yuga which is 
ruling the cosmos at present time and is the age of war, warfare, violence; the Dark age of loss of God, where traditional 
methods of worship no longer are effective, therefore a new method of worship was needed: thus Tantra worship is the answer 
to Kali yoga. The Kaliyuga was, according to most Tantric believe, ushered by the time of Krishna’s death (Feurstein 1998: 6). 
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understanding, which results in, that only the initiated understands what is truly said in the 
texts. To the uninitiated, many sections seem like words of from a madman. This is possible 
due to the symbolic nature of Tantrism. As all physical actions have an esoteric and symbolic 
action too, it is unknowable, when a physical or an esoteric action is prescribed and when it 
is the actual physical act, which is to be done. Hence, the Guru becomes inevitable, initiating 
the adept into the realm of Tantra.  
To the uninitiated, the Tantrika seemed crazy, almost demonical with his transgressive acts; 
he would smear himself in the ashes from the funeral pyres, wear his hair matted, live in the 
graveyard (Smashan), drink of - and beg with - a skull. He would practice the transgressive 
acts of Panchamaccra, with help from initiated women, often from low or casteless groups 
of the society, or with prostituted women. Thus, as Samuel writes, in Tantra “”what was 
really at issue was the impurity and pollution attached to sexual substances and magical 
power that might in consequence be generated by using them in a transgressive fashion” 
(Samuel 2008: 230). One moment the Tantrika would be clear, almost divine, in speech and 
the next he would ramble out words that would sound as pure craziness.  Or so it seemed; 
whether the tantrika did actually physically do these acts or whether he would only make 
believe, depended on the Tantrika. The Tantrika always positioned himself at the margin of 
society, thus this was understood as a privileged position for attaining spiritual knowledge, 
as well to control the minds of the other; becoming a mythical person rendered the Tantrika 
powerful in the eyes of his co-citizens. 
The secretivity of Tantra resulted in that the Tantrikas were feared, and ridiculed, yet they 
were asked for help and support my most Indian people during medieval India. Thus, only 
they could perform the much needed rites to free the people from diseases, it was thought, 
from evil spirits, protect women during labor, relieve people of the spells of other people, as 
these Tantrikas were in deep contact with the otherworldly beings and Gods – the only ones 
who could truly help people (Samuel 2008: 233-235). The Tantrika’s, thus, were feared; 
looked on as folly and always at the margin. Samuel writes that the Tantrika “renunciate or 
outsider [was] viewed ambivalently or negatively by the surrounding ‘respectable’ society, 
while at the same time valued or even viewed necessary for their ritual service” (Samuel 2008: 
239).  
In the next paragraph, I will explain why these Tantrika practitioners was feared by the 
surrounding society 
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The much debated five M’s of Panchamacara: Madya, Mamsa, Matsya, Mudra & 
Maithuna 
As we have seen, the Tantrikas often gave the impression of madness and unethical behavior 
and it is by now well-known fact that the Tantrikas were performing various transgressive 
acts, in their practice to gain Samadhi (enlightenment). We for example see how the well-
known Tantra reformer Abhinavagupta in his Tantraloka (950-1050) C.E.), divided the many 
schools of Tantra into two groups: where the more transgressive were represented as the 
higher path to enlightenment (Urban 2003: 34).  
As I have shown earlier, there was a constant negotiation going on, about which tantrika 
ritual was the greatest. This negotiation is illustrated in many of the Tantras of that time, as 
we also see above in the Tantraloka, and many of these mention their path and its relation 
to the transgressive rites.  These transgressive rites, Brooks writes, are “given careful 
attention in Tantric Sources. While characteristically Tantric, these substances and activities 
are by no means universally accepted or approved by all Tantrics” (Brooks 1990: 69). Hence, 
there was (and is) tremendous difference of opinions among each Tantric lineage, about how 
to practice these transgressive acts and how these are interpreted (ibid: 41). These 
transgressive rites were (and are) known as the Panchamacra or the five M´s, due to their 
starting letter M in Sanskrit: These five M’s are as follows: Madya (wine), Mamsa (meat), 
Matsya (fish), Mudra(grain), Maithuna (intercourse). There was furthermore a great focus 
on Soma9 (Sexual fluids) and menstrual blood. According the Tantra’s, the fifth M; Maithuna 
was to be practices in the Chakra-circle. The Chakra-circle is a circle of initiated Tantrika’s and 
their low-caste, prostitutes or Sakti (sexual) partners, in which the fifth M is practices. While 
the ceremony was going on, the woman should be seen as the incarnation of Sakti and the 
man as incarnation of Shiva. These transgressive rites, whether they were practiced 
physically, symbolically or esoterically, does encapsulate the final spiritual aim of Tantra: to 
empirically realize that there is no duality, or as Brooks puts it: to “Break through the 
structures of convention and discover ultimate reality as immanent in the physical, everyday 
world” (Brooks 1990: 71). These panchamacra´s were practiced either physically, 
symbolically or esoterically. The rites of these five practices connected to the common 
picture of Kapaklika Tantrikas who lived in graveyards (Smashan), smeared in ashes from the 
funeral pyres, wearing their hair matted and drinking out of sculls altogether became what 
to the public signified a practitioner of the Tantras. These transgressive acts were in the initial 
                                                             
9 The Soma of both man and woman, was seen as important, as Soma could be withdrawn from the woman and brought by the 
awakened Kundalini energy up to the Crown Chakra. The awakening and rise of Kundalini could be equated with the awakening 
and rise of divinity, hence Soma was constructed as a tool for gaining enlightenment. It was also common that the guru would 
insert some of his own sexual fluids to the spiritual adept, thereby initiating him in the clan of Tantrika’s.  
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stage primarily about initiation and transgressing dualism, but by the end of 1000 C.E, 
reformers such as Abhinava Gupta and others, added a new focus into Tantra;    
The ridiculed – but privileged position of the Tantrika’s changed, when the Tantric adepts 
became linked to the protection of the kingdom, which happened during the 500th century 
C.E., which I will show in next paragraph. 
  
Tantra and the Kingdom 
From 300 B.C.E.- 400 C.E., Siva (The god of Yoga and Tantra) and Visnu (also Krishna - The 
God of Kama Sutra - in one of his many manifestations) had become common deities instead 
of the former God Indra. Siva had become an important deity “associated with royal power 
by the third and fourth century CE” (Samuel 2008: 2004), yet Siva was also the God of yoga 
and Tantra. Hence, Tantra and the kingdom had been linked, through the destructive powers 
of Shiva. This connection of Tantra to royal power is of relevance to the power of Tantra, in 
the history of India.  
During the eight century AD, the structures of the kingdoms became more coherent, hence 
the kingdoms became more and more defined as states, which were more firmly rooted, in 
the sense that new methods of administration and control were developed. During the 
epoch, there seems to have been a culture of military adventurism, which is probably the 
reason why distant borders in the kingdoms tended to change frequently, though, which 
meant that there were constantly warfare going on in and around the borders (Samuel 2008: 
293; Thapar 2002: 405).  
The king became more important, due to the strengthening of the state, which led to a 
glorification of the king; the king became God, married to his consort Sakti (female energy). 
The Sakti energy/Goddess, it was believed, would protect the kingdom through her union 
with her male consort: the king (symbolizing ShivaThe king was potentially dangerous to 
himself and his people, due to his God like capacity that if used for self-will, would damage 
the king AND his people. Thus, these powers had to be controlled (Urban 2010: 81). ). Hence, 
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the Tantrika was needed to help the king in having contact with all the otherworldly beings 
and Gods/Goddesses, to maintain protection of himself, his people and his kingdom. 
Katherine Harper argues that the Gupta kings, who ruled during the 400th- 600th C.E., kept 
their usage of Tantric ritual veiled, “in an allusive and indirect language” (Harper 2002), to 
keep their opponents in gaining access to this magical and esoteric knowledge. These magical 
rituals and practices could only be done, through the help of the Tantric practitioners, which 
led to a powerful position of Tantrikas. Thus the king was dependent on these people to 
maintain his power, which led to that, as Samuels argue, “there was a kind of economy of 
power in which the death and misfortune were continually processed into auspiciousness” 
(Samuel 2008: 236). As Tantra became more powerful in India its practice was exported to 
the neighboring states by the middle of 1200th C.E., Tantra was, if not the mainstream 
religion, then the mainstream protection of the kingdoms. Yet, the usage of Tantra by the 
king was like a double-edged sword: “it offered the possibility of strengthening his power, but 
might constitute a threat to his legitimacy” (ibid: 323), as many kings and states-men still 
ridiculed Tantrism and the subjects of Tantra.  
Tantrism had, since the birth of Tantra spread into both Buddhism, Hinduism, Jaininsm. As 
Islam became more common, there was a birth of Islamic Tantrism. Despite the different 
practices of these religions, the transgressive practices and esoteric and non-dualistic 
ontology of Tantra were very much the same. The tantric practitioners came from both upper 
and low caste sections of the society; where often the royal tantrikas were of high caste, and 
the practitioners who supported the citizens were often of ´low birth´10. Yet it is often 
mentioned that low caste practitioners were the ones dealing with the dangerous powers of 
the other worldly beings and other dangerous powers, in protection of the kingdom (ibid).  
The kingdoms were visualised as a mandala/yantra; the mandala/yantra which also is the 
basic of Tantric epistemology. The yantra symbolizes the universe, with the deity in the 
center, the four or eight lesser deities in each of the directions. It did, though, also symbolize 
                                                             
10 We have seen this royal Tantrism functioning in Nepal until very recently, when the royal family was killed and Nepal was 
democratized.  
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the kingdom, with the king in the middle and the feudal lords and lady’s surrounding the 
deity like king, extending to the borders of the state (Samuel 2008: 293). The philosophical 
aspect of this mandala, shows us that the king was looked upon as a God, in the center of the 
state/universe, with same attributes as the real Gods which the people surrendered to.  The 
kings were dependent on the Tantrikas to maintain their power. Thus, there were a “kind of 
economy of power in which death and misfortune were continually processed into 
auspiriousness” (Samuel 2008: 236), and the job of the Tantrikas were to support the 
kingdom by rites (puja’s) and contact with otherworldly beings, forcing them to support the 
king. They would initiate the kings into the panchamaccra, thereby reproducing the cosmic 
creation of the union between Shiva and Parvarti, through the rites of the king and his Sakti.  
During the 12th century Islamic groups settled in India and by the 16th century C.E., the Islamic 
Mughal empire was founded in north of India. As I have mentioned before, Tantrism also 
invaded the Muslim religion, resulting in Islamic Tantrism. Yet, much of the temples and 
religious pilgrimages were destroyed by the Mughal empire; both amongst the Vedantic, 
Sikh, Tantrika, Buddhist and Jain religions.  
During the 10th and 11th C.E., there was a renegotiation of the content of Tantra, which 
resulted in a Tantric form which was less open to negative stereotyping and “where the more 
transgressive element are removed or practiced only in secret” (Samuel 2008: 325).  Tantra 
became less about controlling the kingdom and instead there was a ‘privatization of Tantra’ 
going on and we know for a fact, that by the 13th century C.E. Tantra as we know it, had lost 
its power and was again practiced at the margin of society, probably because it had lost its 
relation to the king. Whether this was due to the Moghul invasions and the destruction of 
earlier kingdoms or to the change in the mainstream outlook at Tantra and the renegotiation 
of Tantra, is not known yet. Tantra did, not die out but was rather renegotiated due to a 
change of episteme in the Indian society.  
The History of the Tantrika philosophy has its beginning as the Moghul empire lost control 
over India and was out-ruled by the English colony and new power relations were produced 
in India. 
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1600-1750: The beginning of English Colonization 
As Colonization was already a widespread phenomenon in the 17th century, there were 
already in 1600 rivalries between colonies among many Western Nations, about the Indian 
territory. As for India, she was already colonized by the Portuguese in the Western part and 
many Indians were already christened. The English, who started their colonial endeavors in 
the North, used a completely different tactic, due to their different visions for India. Where 
the Portuguese mingled, married Indians and settled in the Portuguese colonies, the main 
objective to the English was trade. The culture of the Indians were of little importance to the 
English, as long as trade was possible, which led to that the Indian religion and philosophy 
was but little investigated.  
Intervention, juridical amendments and cultural regulation did not happen before 1765, 
where Bengal was the first state to be under direct rule by the British East India Company 
(Swamy 2010:2). Not before the middle of the eighteenth century are tantric practices and 
rituals described in colonial literature, and at the end of the eighteenth century, Tantra has 
not yet emerged as a distinct category (Urban 2003: 48). Hence, this is where I start the 
journey through the History of the Tantrika Philosophy. 
 
